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Preface 


The CatuhSataka is the major work, in four hundred verses, of the 
Madhyamaka scholar Aryadeva. Despite the interest in Madhyamaka 
philosophy and the abundance of articles published on Nagarjuna, his 
illustrious teacher, Aryadeva’s work has received scant attention. Al- 
though the CatuhSataka was originally written in Sanskrit, and later 
translated into Chinese (the last eight chapters only) and Tibetan, only 
fragments of the Sanskrit text now remain. An incomplete manuscript 
of Candrakirti’s commentary on the text, the Bodhisattvayogdacaraca- 
tuhSatakatikd, was discovered and published by Haraprasad Shastri in 
1914. P. L. Vaidya and V. Bhattacharya, working with Shastri’s edi- 
tion and the Tibetan translations, have edited the later haif of the 
CatuhSataka. In preparing this new edition of the complete text, I am 
indebted to their previous work. 

My own work on this text began as part of my doctoral dissertation 
work under Prof. D. Seyfort Ruegg at the University of Washington. 
Much of what I know about Madhyamaka has been acquired through 
attending his lectures and seminars on Madhyamaka texts, and I am 
grateful to him for sharing his knowledge with me. During my stay in 
Dharamsala in 1978, aided by a Fulbright-Hays doctoral dissertation 
fellowship, I benefited. by hearing Geshe N. Dhargyey’s lectures on 
this text and rGyal tsab’s commentary and by discussions of it with 
Losang Gyaltsen and Geshe Sonam Rinchen. I also wish to thank 
Prof. Chr. Lindtner for his numerous and helpful suggestions for im- 
proving my translation, for lending me his own translation of chapter 
16, and for his additions to the edition of the text and its annotation. I 
hope that the publication of this work will stimulate other scholars to 
correct whatever errors still remain and to make further contributions 
to the understanding of Aryadeva’s CatuhSataka. 


K.L., Charlottesville, VA. 
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Introduction 


1. Life and works 

Traditional biographical accounts identify Aryadeva as Nagarjuna’s 
student and his successor in the Madhyamaka lineage. These accounts 
concur also on his high status birth, his renunciation of this status for 
life as a monk, his impressive intellectual abilities, and his skill in 
debate; they differ, however, on the details. The earliest of these 
sources, translated into Chinese by Kumarajiva at the beginning of the 
fifth century C. E., the T’i p’o p’u sa chuan (T. 2048), says that the 
bodhisattva Deva was born a brahmin in south India, studied with 
Nagarjuna, defeated heterodox teachers in public debate, and retired 
to the forest to compose his works, the *Sataka and the Catuhsataka 
(CS), where a student of one of the defeated teachers murdered him.! 
But Candrakirti, in his commentary on the CS, the Bodhisattvayoga- 
caracatuhSatakatika (D f.31b, P f.34b) tells a different story in a brief 
biographical note: Aryadeva was born on the island of Sinhala as the 
king’s son, gave up his royal position to enter the religious life, and 
came to south India to study with Nagarjuna. Hsiian tsang’s record of 
his pilgrimage to India, the Ta Tang Hsi Yu Chi, also reports that the 
bodhisattva Deva left the island of Sinhala to go on pilgrimage to 
India, met the aging Nagarjuna in the southern kingdom of the Sata- 
vahanas, and’ became his student.” 

Some scholars associate this island with Sri Lanka and suggest that 
Aryadeva is the thera Deva mentioned in the Sinhalese chronicles, the 
Mahavarnsa (XXXV,29) and the Dipavamsa (XXII, 41).° E. Lamotte, 
who places Aryadeva in Sri Lanka during the latter half of the third 
century C. E., believes that he left the island at the time of the Vetulla- 
vada heresy, that is, Mahayana, came to India as an already accom- 
plished scholar, became an advocate of Madhyamaka under Nagarju- 


1. R. Robinson summarizes this biography in Early Madhyamika in India and China, 
Madison, 1967, p. 27; Yamakami Sdgen translates excerpts in Systems of Buddhistic 
Thought, Calcutta, 1912, pp. 187-194. See also the entry on Aryadeva in The 
Encyclopedia of Buddhism, ed. G. P. Malalasekera, Colombo, 1966, pp. 109-115 
for a summary of this and other biographical material. 

2. See S. Beal, Buddhist Records of the Western World, II, London, 1884, pp. 209-212. 

3. See Extended Mahdavamsa, ed. G. P. Malalasekera, London, 1937, p. 346 and 
Dipavamsa, the Chronicle of the Island of Ceylon, ed. B. C. Law, Ceylon Historical 
Journal, v.VII (1957-1958), p. 123. 


na’s tutelage, and published his own works after his master’s death in 
the first years of the fourth century C. E.*. 

The problem of dating Aryadeva is linked with the difficulties of 
determining the date of his teacher. Lamotte, relying on Chinese 
sources, calculates third century birthdates for Nagarjuna and Arya- 
deva and for the composition of Harivarman’s * Tattva/Satyasiddhi.® 
But Harivarman quotes CS,II,8, which makes Lamotte’s 253 C.E.date 
for this text’s composition incompatible with a birthdate of 243 C.E. 
for Nagarjuna and an even later date for Aryadeva’s birth. If Kumara- 
jiva’s information on the mid-third century date of the * Tattva/Satya- 
siddhi is accurate, Aryadeva must have been active earlier, flourishing 
sometime between the middle of the second and third centuries C.E. 
Other Chinese sources, Seng chao, who says that Aryadeva lived eight 
hundred years after the nirvana of the Buddha, and Hui yuan, who 
says that Nagarjuna lived in the ninth century A.N., also place both 
Madhyamaka scholars in the third century C.E.’ This information, 
along with the probable association of Nagarjuna, and perhaps Arya- 
deva also, with one of the Satavahana kings, whose dynasty ended in 
the mid-third century C.E.,® favors the hypothesis of dating Aryade- 
va’s literary activity between the years 225 and 250 C.E. Although 
there is no conclusive evidence to support the identification of the 
thera Deva with Aryadeva, these dates are compatible with the theory 
that he left Sri Lanka for India when King Voharikatissa (215-237 
C.E.) suppressed the innovative ideas of the Vetullavadins. 

South India, where Aryadeva studied under Nagarjuna, was fertile 
ground for the development of innovative ideas on the transcendent 
nature of the Buddha, the career of the bodhisattva, the selfless and 
empty nature of both persons and phenomena (dharmapudgalanairat- 


4. E. Lamotte, Le Traité de la Grand Vertu de Sagesse de Nagarjuna, It, Louvain, 
1970, p. 1373, n. See also J. May, Chigan, Hobogirin, V, p. 479. 

5. See D. S. Ruegg, The Literature of the Madhyamaka School in India, Wiesbaden, 
1981, pp. 4-5, n. 1 (ref.). 

6. E. Lamotte, L’ Enseignement de Vimalakirti, Louvain, 1962, pp. 72-76; Traité, III, 
p-lii. Cf. J. W. de Jong’s review of Traité, III, in Asia Major, n.s. 17 (1971), p. 107. 

7. Robinson (1967), p. 22. 

8. See Lamotte (1962) and Traité, 1, Louvain, 1949, p.xiii. On the chronology of the 
Satavahanas see K. Gopalachari, ‘The Satavahana Empire’ in K. A. Nilakanta 
Sastri, A Comprehensive History of India, v.11, Bombay, 1957, p. 295; K. Gopala- 
chari, Early History of the Andhra Country, Madras, 1941, pp. 28-29, and A. K. 
Warder, Indian Buddhism, Delhi, 1970, pp. 326-327, 392-394. 


mya), and on the two levels of truth. These ideas, which later became 
associated with the Mahayana sitras and the Mahayana Sdstras of 
Nagarjuna and Aryadeva, may have originated in the various Maha- 
sanghika groups.” Tradition associates both scholars with the Andhra 
site of Nagarjunakonda, a site inhabitated by Mahasanghikas and 
monks from Sri Lanka.'° The limited information we have on the 
Andhra Mahasanghikas and their works — they may have authored 
early versions of Prajridpdramita and Ratnakiutasitras —'' suggests they 
may have influenced the development of both Madhyamikas’ thought. 

Traditional sources on Aryadeva’s life and his own surviving works 
attest to his skill in defending the Madhyamaka tenets against adversa- 
ries from within the Buddhist community and heterodox ‘outsiders’. 
The latter half of the CS is an important source of information on the 
views of Aryadeva’s adversaries: Abhidharmikas, as well as Vaisesika, 
Samkhya and Jaina philosophers. 

Candrakirti says in the CST (D f.31b, P f.34b) that there is no 
fundamental difference between Nagarjuna’s philosophy in the Mad- 
hyamaka Sdstras and Aryadeva’s point of view in the CS. A close study 
of Aryadeva’s and Nagarjuna’s work is certainly desirable, but I will 
leave that for the future. There is no doubt that Aryadeva has been 
much influenced by Nagarjuna’s writings, and the annotation to this 
translation of the CS indicates Nagarjuna’s parallel treatment of the 
topics. In the first half of the CS, he treats in similar fashion some of 
the topics covered in Nagarjuna’s epistles, the Suhrilekha (SL) and the 
Ratndvali (RA). He draws upon these epistles in his exposition of such 
practices as generosity (ddna), which form the basis for the bodhisat- 
tva’s accumulation of merit (punyasambhara). In the second half of 
the CS, he draws upon the logical works, the Mulamadhyamakakarika 
(MK), the Vigrahavyavartani (VV), the Sinyatdsaptati (SS), and the 
Yuktisastika (YS), in his defense of the Madhyamaka philosophy of 
emptiness against its detractors; it is this insight into emptiness that 
forms the basis for the bodhisattva’s accumulation of knowledge (jrid- 
nasambhara). 


9. A. Bareau, Les Sectes Bouddhiques du Petit Véhicule, Saigon, 1955, pp. 55-109 
discusses the views of the Mahasanghika sects. 

10. See P. S. Sastri, ‘Nagarjuna and Aryadeva’, IHQ 31 (1957), pp. 195-198; H. Sarkar 
and B.N. Misra, Nagarjunakonda, 2nd ed., New Delhi, 1972, pp. 3, 13, 31, 74; and 
Ruegg (1981), p. 5, n. 11 (ref.). 

11. Warder (1970), pp. 357-358 and E. Conze, The Prajidpdramitd Literature, 2nd ed., 
Tokyo, 1978, p. 19. 


With the exception of the fragmentary remains of the CS and the 
Cittavi§uddhiprakarana, none of the works attributed to Aryadeva in 
the Chinese and Tibetan canons survive in Sanskrit. The Cittavisud- 
dhiprakarana is the work of a second Aryadeva, a Vajrayana master.” 
The Tohoku catalog of the bsTan ’gyur does not distinguish between 
these two Aryadevas; all the Vajrayana texts attributed to Aryadeva 
are the works of this later author. Apart from the treatises on Vajraya- 
na, this catalog lists the following works of Aryadeva: Hastavdlapraka- 
rana (3844);!3 Hastavélaprakaranavrtti (3845); Hastavalavrtti (3849); 
Catuhsatakasdstrakarikd (3846); Skhalitapramathanayuktihetusiddhi 
(3847); Madhyamakabhramaghdta (3850); and JAdnasdrasamuccaya 
(3851). The Taish6 contains the following works attributed to Aryade- 
va: *Sataka (1569);!° Aksarafataka (1572);!° *Mahdpurusasastra 
(1577); Ti p’o p’u sa shih lang chia ching chung wai tao hsiao sheng 
nieh pan lun (Treatise on the explanation of nirvana by heterodox and 
Hinayana teachers in the Lankdvatdrasiitra) (1640);!” and T’i p’o p’u 
sa p’o shih lang chia ching chung wai tao hsiao sheng ssu tsung lun 
(Treatise on the refutation of heterodox and Hinayana theses in the 
Lankavatarasiitra) (1639). 

Finally, a few verses not to be found in any of there works are 
ascribed to Aryadeva by Buddhapialita and Santaraksita. 

There are questions about the authenticity of the *Sataka. J. W. de 
Jong points out that all nine of the seventeen quotations from Aryade- 
va in Chinese Buddhist scriptures identified by Ui were from the CS. 
Moreover, Candrakirti’s quotation of the CS in the Prasannapada 


12. Edited by P. Patel, Cittavisuddhiprakarana of Aryadeva, Santiniketan, 1949. On the 
authorship see Patel’s introduction, L. de La Vallée Poussin, ‘A propos du Cittavi- 
Suddhiprakarana d’Aryadeva’, BSOS 6 (1931), pp. 411-413, and Ruegg (1981), pp. 
105-106. 

13. Edited by F. W. Thomas and H. Ui, ‘The Hand Treatise, a Work of Aryadeva’, 
JRAS 1918, pp. 267-310, and by F.Tola and C. Dragonetti, ‘The Hastavalanama- 
prakaranavytti’, Journal of Religious Studies 8 (1980), pp. 18-31. 

14. Translated by R. Clark and L. Jamspal, ‘The Dialectic which Refutes Errors Estab- 
lishing Logical Reasons’, Tibet Journal 4 (1979), pp. 29-50. 

15. Translated by G. Tucci, ‘The SataSastra’ in Pre-Dinndga Buddhist Texts on Logic 
from Chinese Sources, Baroda, 1929, pp. 3-89. 

16. Translated by V. V. Gokhale, Aksara-Catakam, The Hundred Letters, Heidelberg, 
1930. 

17. Translated by G. Tucci, ‘Un traité d’ Aryadeva sur le Nirvana des hérétiques’, TP 24 
(1926), pp. 16-25; discussed by H. Nakamura, ‘Upanisadic Tradition and the Early 
School of Vedanta’, HJAS 18 (1955), pp. 93-102. 
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(PP) under the abbreviated form Sataka is further evidence that the 
*Sataka and the CS were not separate works.'® Candrakirti notes in 
the CST (D f.31b, P f.34b) that the catuh is sometimes omitted. In the 
Madhyamakavatara (MA), composed prior to the PP and the CST, 
however, he does give the full citation. 

He says (CST, D f.31b, P f.34a) that he has not divided the CS into 
two parts, one on virtuous behavior (dharma) and the other on the 
settlement of disputes, as had Dharmapala, who commented only on 
the latter half.!? Hsiian tsang, who translated both the CS and Dhar- 
mapala’s commentary, follows Dharmapala’s example and translates 
only the last eight chapters of the CS. The Chinese translators did not 
consider the translation of an entire work always useful. One of Ku- 
marajiva’s students observes that he translated only half of the *Sata- 
ka. ‘The treatise consists of twenty chapters altogether, each with five 
verses. Because Kumarajiva did not think that the last ten were of any 
use to this country he did not translate them’.*? What Kumarajiva and 
Hsiian tsang chose to translate were the sections in each work that 
discussed disputed points; the untranslated portion of the CS, and 
presumably also of the *Sataka, discussed the more general topic of 
meritorious practices. 

The translated section of the *Sataka covers the following topics, 
with one chapter devoted to each: I. merit and demerit; II. the self; 
III. unity; IV. multiplicity; V. sense perception; VI. sense objects, 
VII. the existence of the effect in the cause (satkdrya); VIII. the non- 
existence of the effect in the cause (asatkdrya); IX. permanence; and 
X. emptiness. The last eight chapters of the CS investigate similar 
topics: IX. permanent things; X. the self; XI. time; XII. speculative 
views on eternalism and annihilationism; XII. sense faculties and their 
objects; XIV. extreme positions, for example, unity/multiplicity, iden- 
tity/difference; XV. conditioned (samskrta) things; and XVI. empti- 
ness. G. Tucci, who has translated from the Chinese both the * Sataka 
and CS, finds the following correlations between them: *Sataka V and 
VI with CS XI and XII; *Sataka IX with parts of CS IX and X; and 


18. de Jong (1971), p. 110. J. Hopkins, Meditation on Emptiness, London, 1983, pp. 
862-863, notes that the Sataka mentioned in the colophon of PP refers to the CS. 

19. On Dharmapila’s commentary see Ruegg (1981), p. 51,n. 42 (ref.). 

20. Robinson (1967), p. 211. 
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*Sataka X with CS XVI?! 

There are additional correlations between the chapters of these two 
texts. Aryadeva discusses meritorious and demeritorious practices in 
the first chapter of the *Sataka. He explains that impure gifts are those 
which are given in the expectation of a reward and compares this type 
of giving to trade in the marketplace (T.1569,XXX,169c [Satasatra, p. 
131]). Similarly, in CS,V,20 the anticipation of a reward from giving is 
said to make giving and receiving seem like profiting in trade. An 
earlier passage from this chapter, which says that the Buddha teaches 
generosity, morality, and insight to people of low, middling, and high 
ability, respectively, (169b [Satasdstra, p.121]) closely parallels 
CS, VIII, 14. 

The *Sataka, II and CS, X criticize Vaisesika and Samkhya views on 
the nature of the self. Both reject the Samkhya concept of the self as 
characterized by consciousness (caitanya), the Vaisesika concept of 
the self becoming connected with consciousness (jridna), the self as an 
agent of the body, and the argument that a permanent self exists 
because of the memory of past lives (cf.170c-172a, 173a [Satasdastra, 
pp. 20-22, 25-31, 34] with CS,X, 10-12, 8-9, 5, and 7). 

The theses of identity and difference with regard to the relations 
present in a thing and its component parts come under attack in *Sata- 
ka, Ill and IV and CS, XIV. Both texts deny that a thing, for example, 
a pot and its marks (/aksana), namely, existence, one, are either iden- 
tical or different (cf. 173a-175b [Satasastra, pp. 37-48] and CS,XIV, 2- 
4, 6-7). Chapters V of the *Sataka and XIII of the CS reject various 
theories of sense perception, namely, that the cognition (jAdna) of the 
object arises before, after, or simultaneously with the perception (dar- 
Sana) of its visible form (répa); that this perception of the object 
occurs with or without the movement of the eye towards it; and that 
the eye by its very nature is involved in perception (cf. 175c-176a, 177a 
[Satasastra, pp. 51-52,58] and CS,XIII, 12-14,16). Both *Sataka, VI 
and CS XIV repudiate the thesis that the whole pot can be perceived 
when the visual or tactile faculty apprehends one of its parts (cf. 176b- 
c [Satasastra, pp. 54-55] and CS§,XIV, 8,11). 


21. G. Tucci, ‘Studi Mahay4anici: La versione cinese del CatuhSataka di Aryadeva con- 
frontata col testo sanscrito e la traduzione tibetana’, Rivista degli Studi Orientali, X, 
(1925), p. 523. 
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Chapters VII and VIII of the *Sataka criticize the Samkhya thesis of 
satkdryavada and the Vaisesika thesis of asatkadryavada. The CS treats 
the same topic briefly in XI, 15, using an illustration not found in the 
*Sataka: if the effect, namely, the pillars, pre-exists in the cause, 
namely, the house, one need not adorn the house with them since they 
are present already; but if the effect does not exist, the pillars will 
never adorn the house! Both chapters’ criticism of the Abhidharmika 
positions on the three marks — origination (ati), duration (sthiti), and 
cessation (bhanga) ~— correspond to the treatment of the same topic in 
CS§,XV (cf. 177c-179a [SataSastra, pp.64-71] and CS, XV,11,14-16). 
Both chapters conclude with statements closely resembling two CS 
verses (cf.178a13-14 [SataSdstra, p.56] and CS,X,25; 179a14-15 [Sata- 
Sastra, p.71] and CS,XV,14a,c). 

Chapters IX of the *Sataka and the CS refute permanent things, 
such as space (@kdSa), direction (dik), and atoms. Both texts refuse to 
describe nirvana as the extinction of bondage and deny that nirvana is 
a place that some individual can reach (cf.179b,180a-c [SataSdstra, 
p.73,78-81] and CS§,IX,4-6,20-21). The final chapters of both works 
respond to criticism of the philosophy of emptiness (Sunyatddargana). 
They deny that one’s own thesis (svapaksa) can be established through 
the refutation of the opponent’s thesis (parapaksa). The proper under- 
standing of emptiness, however, will eliminate all logical qualms that 
opponents might raise (cf.181a-182a [Satasdstra, pp.83-88] and 
CS,XVI,3-8,14-15,21-22). Both texts conclude that bondage results 
from false conceptions (kalpand) and liberation results from renuncia- 
tion of the self (cf.181c,182a [Satasdstra, pp.86-7, 89] and CS,1X,24). 

This brief comparison of the *Sataka and the CS indicates that these 
texts treat many of the same topics in much the same fashion. But the 
arrangement of these topics and the arguments advanced against the 
opponents’ theses differ. The *Sataka contains material not found in 
the CS; much of the discussion in *Sataka, I on merit and demerit has 
no direct parallels in the CS. Most of the examples and logical reasons 
employed in the *Sataka do not occur in the CS, though the frequent 
use of examples in the *Sataka may reflect Kumarajiva’s editing of the 
material to make it more intelligible to a Chinese audience unfamiliar 
with Indian philosophical arguments. The extent to which he may 
have altered the wording of an original Sanskrit text, or even whether 
or not the *Sataka is a rearranged and abridged version of the CS, 
simply cannot be determined in the absence of any Sanskrit manu- 
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scripts or existing Tibetan translations of the *Sataka.”? On stylistic 
grounds, however, the two works differ. The CS is written in anustubh 
meter; but Kumarajiva’s translation of the *Sataka seems to be that of 
a text written in sutras of varying length. 

The T? p’o p’u sa chuan, which was in Kumarajiva’s hands at the 
beginning of the fifth century C.E., clearly says that Aryadeva wrote 
two works: ‘He composed the *Sataka in twenty chapters and the 
CatuhSataka to refute heterodox views’.”> An entry in the [Dan dkar 
catalogue’s list of texts, extant during Khri sron Ide brtsan’s reign 
(775-797 C.E.), may confirm this statement. In a section entitled ‘mis- 
cellaneous Mahayana treatises (theg pa chen po’i bstan bcos sna 
tshogs)’, the cataloguers dPal brtsegs and Nam mkha’i shin po seem to 
list a translation of the *Sataka: ‘The *Sataka was composed by Arya- 
deva; it contains one hundred Slokas.’™4 Unfortunately, this text was 
not among those later collected and incorporated into the bsTan ’gyur 
and no longer survives. 

Included in the bsTan ’gyur is the AksaraSataka (AS), here attribu- 
ted, along with its commentary, to Nagarjuna. The Chinese transla- 
tion of this text and the Tun huang Tibetan translation by Chos ’grub 
from the Chinese give Aryadeva as its author. Both translations of the 
commentary open with a verse praising Aryadeva, an indication that 
another, unnamed person wrote the commentary.*> The topics that 
the AS considers follow the same order as those in *Sataka, II-X. The 
AS begins with the statement that things are neither identical nor 
different. The commentator explains that this criticism attacks Sam- 
khya and Vaisesika theses. The AS says that things cannot be establis- 
hed from causes that either pre-exist in their effect or do not exist in 
their effects; nor can things arise without some cause because things 
exist in a relation of dependence. Moreover, it is inappropriate to cite 
the tenets of one’s own school as proof. The text then attacks the 
notion that the five sense cognitions (vijfidna) apprehend their respec- 


22. Robinson (1967), pp. 34, 77-78 cites these examples and discusses Kum§rajiva’s 
translation methods. 

23. T'i p’o p’u sa chuan, T.2048, L, p. 187c: tsao pai lun erh shih p’in. yu tsao ssu pai lun 
i p’o hsieh chien. 

24. Marcelle Lalou, ‘Les textes Bouddhiques au temps du roi Khri sron Ide bean’, JA 
261 (1953), p. 335: chigs su béad pa brgya pa || slob dpon ’phags pa’ i lhas mjad pa || 
100 ¢il| 

25. Gokhale (1930), p.2. 
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tive objects; since visible form exists only as a name, perception has no 
real nature of its own. No conditioned thing has a real nature of its 
own, the AS claims, now concerned with the Abhidharmikas’ views; 
unconditioned things, for example, space, likewise have no nature of 
their own. Since all things are like dreams, their marks have no nature 
of their own, the text concludes. Because both the AS’s choice of 
subject matter and the manner of its treatment resemble Aryadeva’s 
work in the *Sataka and the CS, the Tibetan ascription of the text to 
Nagarjuna should be rejected. The commentary’s organization of the 
topics, as well as its specific objections and responses, suggest that 
either the author was familiar with Vasu’s commentary on the *Sataka 
or that both commentaries are the work of the same person. 

The Chinese and Tibetan canons differ also on the author of the 
Hastavalaprakarana and its commentary; the Chinese canon attributes 
it to Dignaga and the Tibetan canon attributes it to Aryadeva. This 
short text considers epistemological issues, primarily, the reasons for 
erroneous cognition (bhrdntajridna), for example, the snake’s super- 
imposition on a coiled rope. It is more likely to be the work of Digna- 
ga than of Aryadeva.”° Three treatises which the Tibetan canon attri- 
butes to Aryadeva, the *Skhalitapramathanayuktihetusiddhi, the 
*Madhyamakabhramaghata, and the Jfdnasdrasamuccaya, are 
thought to be the work of later scholars”’; however, the Ratnapradi- 
pa’s citation of the first work may confirm its attribution.” The Ma- 
dhyamakabhramaghata is identical with an extract from Bhavya’s Tar- 
kajvald.”° The Chinese canon’s attribution of two short treatises on 
heterodox and Hinayana views mentioned in the Lankdavdtarasiitra 
also has been questioned.*° 


26. Dragonetti and Tola (1980), p. 20, cite several contemporary opinions on this text’s 
authorship: A. Bareau and T. R. V. Murti attribute the work to Aryadeva; F. W. 
Thomas, P. L. Vaidya, and M. Winternitz attribute the karikds to Aryadeva and the 
vrtti to Dignaga; E. Frauwallner, K. H. Potter, H. Ui, and A. K. Warder attribute 
both karikds and vrtti to Dignaga. M. Hattori, Digndga, On Perception, Cambridge, 
1968, p. 7, also credits Dignaga with the composition of both the verses and the 
commentary; Ruegg (1981), p. 53, thinks they are probably by Dignaga. 

27. H. Nakamura, Indian Buddhism, Tokyo, 1980, p. 245. 

28. C. Lindtner has brought this to my attention. 

29. C. Lindtner, ‘Adversaria Buddhica’, WZKS 26 (1982), p. 173, n. 21. 

30. Nakamura (1980), p. 245. See also J. Takasaki, ‘Analysis of the LankAvatara’ in 
Indianisme et Bouddhisme, Louvain-la-neuve, 1980, p. 346. 
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2. Summary of the CS 

As the title of Candrakirti’s commentary on the CS indicates, this 
text concerns the disciplined conduct (yogacdrya)*' of a bodhisattva. 
This early introduction to a bodhisattva’s conduct prepares the way for 
Santideva’s later and more detailed treatment of this topic in the 
Bodhicaryavatara. Aryadeva’s CS shows the worthy student how to 
acquire the requisite equipment (sambhdra) for enlightenment. The 
first eight chapters discuss the accumulation of merit; the latter eight, 
the accumulation of knowledge. These two accumulations, as Nagar- 
juna says in RA,III,13, bring about the attainment of Buddhahood. 

The CS begins with advice on removing the impediments to the 
accumulation of merit. The first four chapters show how to abandon 
the four erroneous conceptions (viparydsa) of things as permanent 
(nitya), pleasant (sukha), pure (Suci), and self (aman). Candrakirti 
comments (D ff. 31b-32a, P ff. 33b-34a) that these four chapters ex- 
plain the nature of mundane (/aukika) things so that later, gradually, 
the ultimate (paramartha) can be taught and Buddhahood attained 
once these erroneous conceptions have been eliminated. 

Aryadeva first attacks the mistaken apprehension of impermanent 
things as permanent. In particular, he opposes the tendency people 
have to think of themselves and their loved ones as continuing to live 
on indefinitely. The first half of the chapter focuses on the need for 
awareness of one’s own impending death (vv. 1-11); the second half, 
on the inappropriateness of grief over others’ deaths (vv. 12-22). In 
this chapter, Aryadeva uses the ordinary person’s fear of death as a 
motive for the accomplishment of meritorious acts. He advocates 
mindfulness of death (marandnusmrti) as an antidote for the first erro- 
neous conception. 

He begins the second chapter with the advice that one should take 
care of the body, since much merit may be accumulated in the course 
of a long life. He uses the human body as an example of something 
which ordinary people imagine to be a source of pleasure, but which, 
in fact, is a source of duhkha (vv. 1-23). The body experiences the 


31. On the use of the term yogdcdara/yogacarya in the title of the CS and CST see Ruegg 
(1981), pp. 52-53. As Ruegg points out, p. 53, its use in the CS title suggests ‘as 
general term to denote practisers of Buddhist spiritual and intellectual disciplines 
without reference to a particular philosophical school’. Cf. Kafyapaparivarta (ed. 
Staél-Holstein), p. 159: evam eva KaSyapa yogdcaro bhiksur yatra yatraivam cittasya 
vikdram pasyati, and the use of yogdvacara in Milindaparha, p. 366. 
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ordinary pain (duhkhaduhkhatda) of hunger and illness; the pain en- 
gendered by the transformation of pleasurable sensations (viparina- 
maduhkhata), for example, when an initially pleasant horseback ride 
lasts too long; and the pain inherent in the very nature of conditioned 
things (samskdraduhkhata) which make up the body. Meditation on 
the body demonstrates that its nature is both impermanent and painful 
(v. 25); consequently, it is an antidote for the second erroneous con- 
ception. 

The cessation of duhkha comes about through understanding its 
cause, the craving (trsna) for sensual pleasures. In the third chapter on 
the erroneous conception of things as pure, Aryadeva urges people to 
give up their vain pursuit of sensual pleasures (vv. 1-2). He draws 
upon the theme of women as temptresses who ensnare others in the 
cycle of birth and death and condemns all attachment to women (vv. 
3-17). Women’s bodies, moreover, exemplify things wrongly appre- 
hended as pure; neither bathing nor scented garlands can counteract 
the body’s inner impurities (vv. 18-22). Meditation on the body is an 
antidote also for the third erroneous conception (vv. 24-25). 

Aryadeva attacks in chapter four the last of these erroneous concep- 
tions, namely, belief in a real and substantial self. He addresses his 
remarks on’ egotism to an unnamed Indian king. He criticizes this 
king’s pride in his position and possessions and reminds him that his 
welfare depends upon compassionate treatment of the people he pro- 
tects (vv. 1-7,13,15). But in protecting the people, the king engages in 
demeritorious actions, for example, the punishment of criminals and 
war (vv. 8-11, 16-17). Past merit, not birth as a ksatriya, makes a man 
a king and the demerit that the king now accumulates will destroy his 
future (vv. 20, 24). An intelligent king, Aryadeva concludes, will lose 
all pride in his sovereign power after he has seen others with equal or 
superior power (v. 25). The following chapter suggests that he has in 
mind the inconceivable power of Buddhas and bodhisattvas. 

In this fifth chapter on the bodhisattva’s career, he emphasizes that 
the Buddhas and bodhisattvas work actively for the benefit of all 
beings. He uses the analogy of illness and treatment in describing their 
compassionate and skilled actions in teaching others (vv. 1-3, 8-17). 
The bodhisattva’s career begins with the generation of the intention 
(cittotpada) to work for the benefit of all; according to Candrakirti (D 
f.94b, P f.103b), the bodhisattva attains the first stage of the ten stage 
path to Buddhahood after the completion of this initial act. The gene- 
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ration of this intention produces a vast store of merit, which accumula- 
tes over time and counteracts the negative results of past demeritori- 
ous actions (vv. 5-7, 18-21). Worldly pain cannot harm a bodhisattva’s 
powerful mind and so for him there is no difference between the cycle 
of birth and death and nirvana; this control over mind, furthermore, 
enables him to be reborn continuously a world ruler in whom temporal 
and spiritual power coalesce (vv. 22-23). Aryadeva concludes this 
chapter with the advice that people should recognize the inconceivable 
power of the Buddha and not fear his profound teachings (vv.24-25). 

Since the afflictions (klesa) of desire, hatred, and confusion (moha) 
impede a bodhisattva’s career, Aryadeva, in chapter six, explains how 
to eliminate them. Although each of these afflictions daily harm peo- 
ple, he especially warns against desire, since it has a deceptively fri- 
endly appearance (vv. 6-7). A skilful teacher identifies which of these 
afflictions most affects a student and then applies the appropriate 
antidote: harsh treatment to counteract desire and kind treatment to 
counteract hatred (vv. 3-5, 12-24). It is most important to eliminate 
confusion, since it sustains the other two afflictions; the best antidote 
to counteract it is the understanding of the operations of interdepen- 
dent origination (pratityasamutpdda) (vv.2,10-11,25). 

In the seventh chapter, Aryadeva discusses how to eliminate these 
afflictions, which arise from attachment to deceptively attractive sense 
objects. Because both the afflictions and karma work together to per- 
petuate bondage in this painful cycle of birth and death, karma also 
must be exhausted; even the most desirable of sense objects are best 
repudiated since they are impermanent and the source of pain, rather 
than pleasure (vv. 1-17,20). He criticizes people who accumulate merit 
in the expectation of a future reward — wealth, power, or a good 
rebirth (vv. 18,21-23,25). Only those people who see the illusory natu- 
re of the world break free of bondage and attain the highest state 
(param padam), he says (v. 24). 

Chapter eight serves as a transition between the earlier chapters’ 
concentration on merit and the subsequent chapters’ concentration on 
knowledge. Aryadeva now explains how a student becomes a worthy 
recipient of the Buddha’s most profound teachings on the selfless and 
empty nature of phenomena (dharmanairdtmya). First, the student 
must eradicate the afflictions and exhaust all karma that would result 
in involuntary rebirth. These afflictions, he says, can be eliminated 
because they have no real object (nirarthaka) and are due to conceptu- 
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al constructions (kalpand) (vv. 2-3). Since most people fear the Bud- 
dha’s teachings on emptiness, these teachings must be introduced gra- 
dually and adapted to the needs and intellectual capacities of each 
student. Beginning students learn about worldly activity (pravrtti) and 
its result, namely, a good rebirth, due to the merit produced by gene- 
rosity and moral conduct. But Aryadeva criticizes this approach when 
he instructs more advanced students on withdrawal from worldly acti- 
vity (nivrtti) and its result, namely, nirvana, which is attained through 
knowledge of the empty and selfless nature of persons and phenomena 
(vv.8,13-21). Knowledge of the ultimate truth ends the cycle of birth 
and death, he concludes, since the seed for continued rebirth is de- 
stroyed once its cause, karma and the afflictions, are destroyed (wv. 
23,25). 

Aryadeva critically examines the defects of his opponents’ philoso- 
phical systems in the last eight chapters of the CS. His arguments 
attempt to show that their theses are either logically inconsistent or 
incompatible with everyday experience. He characterizes their sys- 
tems as representative of the extreme positions of eternalism (Sdasvata- 
vada) and annihilationism (ucchedavdda). In contrast, the Madhyama- 
ka teachings on interdependent origination and emptiness constitute a 
philosophical middle position. 

In chapter nine, Aryadeva refutes belief in permanent things. He 
argues that the operations of cause and effect in establishing things 
demonstrate that the things which they create are not permanent 
(vv.1-4,7-11). Moreover, some things such as space and atoms, which 
the Vaisesikas consider partless and permanent, in fact, have parts and 
are impermanent (vv.6,12-19). He criticizes Buddhist (vv. 20-21) and 
non-Buddhist (vv.22-23) belief in a permanent state of liberation, en- 
tered either by the self or the aggregates. He concludes that the self 
may be of some value on a mundane level (/aukike), but it should be 
rejected by those who seek liberation, since it does not exist on a 
ultimate level (paramarthe) (vv. 24-25). 

This permanent self comes under further attack in chapter ten. 
Aryadeva rejects the Vaisesikas’ belief in an unconscious, permanent 
self, distinct from the body, which instigates the body’s actions and 
experiences the result, since such a self must undergo change and thus 
cannot be permanent (vv.3-8,13-14, 17). He rejects also the Sam- 
khyas’ belief in a conscious, or potentially conscious, permanent self 
(purusa); he argues that the senses are useless if the self is always 


2 19 


conscious; and, furthermore, if it is potentially conscious at one point 
and actually conscious at another, it undergoes change and thus can- 
not be permanent (vv. 10-12). His refutation of the eternalist thesis, 
however, does not prove the annihilationist thesis, since impermanent 
things continue to arise (vv. 22-25). Moreover, because these imper- 
manent things — in relation to which we apprehend past, present, and 
future time — arise, endure, and cease, time also, he argues in chapter 
eleven, is not permanent (vv. 1-8,16-25). He argues further that to 
maintain that things exist before and after their arising is incompatible 
with their impermanent character (vv. 9-15). 

Most people lack the intelligence and impartiality needed to under- 
stand the Buddhist view of samsdra and nirvana, Aryadeva contends 
in chapter twelve (vv. 1-4, 24-25). Right practice (dharma) he summa- 
rizes as not harming others (ahimsd); the right view he summarizes as 
understanding nirvana as emptiness (Suinyatam eva nirvdnam) (v.23). 
The first of these two teachings leads to heaven; the second, to libera- 
tion from the cycle of birth and death; and, therefore, one loses much 
more by rejecting it (vv.11-12). Weak people doubt and fear the 
Buddha’s powerful view of the selflessness of persons and phenomena 
and cling instead to the less subtle views of brahmins and naked asce- 
tics (vv. 5,8-9, 13-17, 19-22). 

In chapter thirteen, Aryadeva refutes various views on the sense 
faculties’ perception of their respective objects. He argues that one 
faculty’s perception of part of an object, for example, the eye’s per- 
ception of a pot’s visible form, cannot establish the apprehension of 
the whole (vv.1-9). Moreover, the divergent views on perception fail 
to establish how contact occurs between the sense faculty and its ob- 
ject, namely, is motion involved or not (vv. 12-21)? He concludes that 
the perceiver (manas, samjfdskandha) and the perceived object have 
no real existence (sadbhava) and resemble mirages and illusions 
(vv.22-23,25). The object has no real existence, he argues in chapter 
fourteen, because it has arisen in dependence upon a combination of 
causes and conditions (vv.1,22-23). The interdependence of a marked 
object (laksya) and its marks (laksana), for example, a pot and its 
color, is the basis for denying the existence (or any other of the extre- 
me positions, namely, non-existence, both, and neither) of their iden- 
tity or difference (vv. 2-15, 19-21). The knowledge that the object has 
no real substantial nature will lead the wise to destroy the seeds of the 
cycle of birth and death, he concludes (v. 25). 
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The real existence of conditioned things (samskrta) and their marks, 
namely, origination (utpdda), duration (sthiti), and cessation (bhan- 
ga), comes under attack in chapter fifteen. These marks, Aryadeva 
claims, do not exist independently of one another; they neither arise 
simultaneously nor sequentially (vv. 5,11). Similarly, conditioned 
things do not arise from themselves or from something different (v.6). 
He denies that the mark called origination applies to the arising of an 
existent thing, a non-existent thing, or something in between (jayama- 
na) (vv.1-4,14-24). When cause and effect exist in interdependence, 
he concludes, there is no real origination of the effect and no real 
cessation of the cause (v.25). 

The fifteen previous chapters, Aryadeva says in the first verse of his 
final chapter, refuted the theses of people who perceived things that 
are empty as if they were not empty. He now discusses, in a dialogue 
between a teacher and his student, the logical problems raised by 
critics of the philosophy of emptiness. He argues against the view that 
the negation of one thesis implies a commitment to the establishment 
of the opposite thesis (vv. 3-4,7-8,14). He denies that a person who 
rejects the error found in all four alternative positions (catuskofi) 
holds a thesis; and therefore, no opponent can refute him (vv. 10, 
15,21-22,25). Furthermore, the use of ordinary language does not 
establish the real existence of things referred to in propositions such as 
‘jt exists’ (vv.16-18,24). The advantage of perceiving the emptiness of 
things, he conclades, lies in the destruction of the bondage produced 
by conceptual constructs (Kalpana) (v.23). 


3. Previous editions and translations of the CS 

The CS is no longer extant in its entirety in Sanskrit, although 
fragments of the text and Candrakirti’s commentary were discovered 
by Haraprasad Shastri in 1911,°? which he edited and published three 
years later, ‘Catuhsatika of Arya Deva’, Asiatic Society of Bengal, 
n.s.7 (1914), pp. 449-514. Unfortunately, these fragments represent 
less than a third of the four hundred verses. Citations of the text in 


32. Haraprasad Shastri, ‘Notes on the newly-found manuscript of the ChatubSatika by 
Aryadeva’, Asiatic Society of Bengal, n.s. 7 (1911), pp. 431-436. 
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other works*? and its translation into Tibetan and Chinese have pre- 
served this contribution to Madhyamaka philosophy. The Tibetan ca- 
non contains Pa tshab’s and Siksmajana’s translations of the CS and 
CST: bsTan bcos bii brgya pa Zes bya ba’i tshig le’u (D 3865, v.2, tsha, 
ff.1b-18a; P 5246, v.95, tsha, ff.1b-2-b) and Byan chub sems dpa’i rnal 
byor spyod pa bii brgya pa’i rgya cher ’grel pa (D 3865, v.8, ya, ff.30b- 
239a; P 5266, v.98, ya, ff.33b-273b). The Chinese canon contains 
Hsiian tsang’s translation of the last eight chapters of the CS, Kuang 
pai lun pen (T.1570) and his translation of Dharmapala’s commentary 
on them, Ta ch’eng kuang pai lun shih lun (7.1571). 

Critical work on an edition of the CS began with the publication of 
P. L. Vaidya’s doctoral thesis, Etudes sur Aryadeva et son CatuhSata- 
ka, Paris, 1923. Vaidya edited chapters eight to sixteen, using Shastri’s 
edition and the Peking and sNar than editions of the Tibetan transla- 
tions of CS and CST. He retranslated into Sanskrit the verses not 
preserved in Candrakirti’s works and translated these nine chapters 
into French. Two years later, G. Tucci criticized some of Vaidya’s work 
in the notes to his own translations into Italian of chapters nine to 
sixteen of the Chinese text, ‘Studi Mahayanici: La versione cinese del 
Catuhégataka di Aryadeva confrontata col testo sanscrito e la traduzio- 


33. The *Akutobhaya (P f. 113a) cites VII, 5, as does Ch’ing Mu’s Chung lun. On the 
relation between these two texts see M. Walleser, Die Mittlere Lehre des Nagarjuna, 
Nach der chinesischen Version, Heidelberg, 1912, pp. ix-xii, 189, n.1. The same 
verse is also cited in Buddhapilita’s Mulamadhyamakavriti (P £.316a). W. Ames 
(letter, 2.2.84) has identified in Buddhapalita’s commentary the following additio- 
nal citations of the CS: VIII,9 (P f.276a); VIII,16 (P £.203a); VIII,20 (P £.274a); 
VIII,22 (P f.278a); IX,18cd (P £.281b); X,20 (P £.272b); X,25 (P f.278a); 
X1,17,23,24 (P £.211a); XI1,23 (P £.273a); XIII,16 (P f£.197b); XIV,13 (P £.189b); 
XIV,25 (P ff.182a, 255a, 274b); XV,5 (P £.239a); and XVI,23 (P f.299b). Cf. C. 
Lindtner, ‘Buddhapalita on Emptiness,’ IIJ 23 (1981), p. 212,n.22. L. de La Vallée 
Poussin, Milarnadhyamakakarikds de Nagarjuna, avec la Prasannapadéd commentai- 
re de Candrakirti, St. Petersburg, 1903-1913, pp. 625-626, has identified the follo- 
wing citations of the CS: II,25 (PP, pp. 460,506); VIII,15 (PP, p. 359); VIII,19 (PP, 
p.370); VIII,20 (PP, p. 372); VIII,22 (PP, p.378); IX,2,3 (PP, p.505); IX, 6 (PP, 
p.397); X,3 (PP, p.199); X,17 (PP, p.116); X,25 (PP, p.376); XI,15 (PP, p.393); 
XII, 23 (PP, p. 352); XIII,1,2 (PP, p.71); XIII,25 (PP, p.173); XIV,14 (PP, p.71); 
and XVI,25 (PP, p.16). Vaidya (1923), p. 119 and Bhattacharya (1931), p. 253, have 
identified the quotation XV,16 in PP, p. 80. Bhattacharya, pp. 210, 250 notes that 
XIV,13 is quoted in PP, p. 89 and that XV,14 is identical with MK,XXI.12. 

On the citation of CS in Jaina texts see C. Lindtner, Nagarjuniana, Copenhagen, 
1982, p. 279,nn. 262-263. 
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ne tibetana,’ Rivista degli Studi Orientali, X, (1925), pp. 521-567. 
Another critic of Vaidya’s work, Vidhusekhara Bhattacharya, began a 
new edition of the CS, along with a partial edition of the CST, with the 
publication of his edition and translation into English of chapter se- 
ven, ‘The Catuhéataka of Aryadeva’, in Proceedings and Transactions 
of the Fourth Oriental Conference, Allahabad, 1928. He criticized Vai- 
dya’s Sanskrit retranslations and provided his own in his edition of 
chapters eight to sixteen, The CatuhSataka of Aryadeva, Calcutta, 
1931. His edition also includes extracts from the surviving Sanskrit 
fragments of the CST and from the sNar than edition of the Tibetan 
translation, which he retranslated into Sanskrit. Bhagcandra Jain Bha- 
skar’s recent edition of the CS, Aryadeva’s CatuhSatakam, Nagpur, 
1971, contains the surviving Sanskrit verses of chapters one to five, the 
verses and commentarial extracts from Bhattacharya’s editions of 
chapters seven to sixteen, and his own translations of the later ten 
chapters into Hindi. 

E. Frauwallner, Die Philosophie des Buddhimus, Berlin, 1969,pp. 
12-19, translated v. 12-19 of the ninth chapter of the CS into German. 
S. Yamaguchi has translated the ninth chapter of the CST into Japane- 
se: ‘Gessh6-z6 Shihyakuronchishaku Hajo-hon no kaido. Translation 
and Annotation on the Chapter “Negation of eternal things” in Can- 
drakirti’s Catuhsatakatika’. Suzuki Gakujutsu Zaidan Kenkyu Nem- 
po, Annual of Oriental and Religious Studies, No. 1, Tokyo, 1964, pp. 
13-25; and J. May has translated the same chapter into French: ‘Arya- 
deva et Candrakirti sur la Permanence’ in Indianisme et Bouddhisme, 
Louvain-la-Neuve, 1980, pp. 217-232; ‘Aryadeva et Candrakirti sur la 
Permanence (II)’, BEFEO, LXIX (1981), pp. 75-96; ‘Aryadeva et 
Candrakirti sur !a Permanence (III)’, Etudes Asiatiques, XXXV,2 
(1981), pp. 47-76; ‘Aryadeva et Candrakirti sur la Permanence (IV)’, 
Etudes de Lettres, 1982, pp. 47-76; ‘Aryadeva et Candrakirti sur la 
Permanence (V)’, Acta Indologica, Narita, 1984, pp. 115-144. Chapter 
eleven of the CST has been translated into Japanese by O. Ikkyo, 
‘Jikan ron ni taisuru Daij6 Bukkydteki shiten Gessh6-z6 Shihyakuron- 
chishaku daijuichi Sho’, The Annual Report of the Researches of the 
Otani University, no. 29 (1976), pp. 1-56. 

In preparing a new edition and translation of the CS, I have consul- 
ted Shastri’s edition (HPS) and those of Vaidya and Bhattacharya 
(Bhaskar’s edition is virtually identical to Bhattacharya’s). I have used 
also the Peking edition of the Tibetan text of the CS (P, tsha, ff. 1b- 
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20b) and CST (PT, ya, ff. 33b-273b), published by the Tibetan Tripita- 
ka Research Institute; the sNar than edition of the CS (N, tsha, ff. 1b- 
18a) in the Library of Tibetan Works and Archives, Dharamsala; the 
microfiche edition of the Cone edition of the CS (C, tsha, ff. 1b-18a), 
published by the Institute for the Advanced Study of World Religions; 
and the sDe dge edition of the cs (D, tsha, ff. 1b-18a) and CST (DT, 
tsha, ff. 30b-239a), published by the Faculty of Letters, Tokyo Univer- 
sity. The Chinese translation (T.1570, XXX, 182a-186c) has also been 
consulted. 
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Catuhsataka-sastra || 
bsTan bcos bi brgya pa || 


— 


. rTag pa ’dzin pa span ba’i thabs bstan pa ste | 


1. | gan la jig rten gsum mna’ bdag | ran iid ’chi bdag byed po med | 
| yod des rnal bzin giid Jog na | de las ma runs gZan ci yod | 


2. | chi bar bya phyir skyes gyur cin | gzan dban ’gro ba’i nan can Ia | 
| chi ba bya ba Itar snan ste | gson pa bya ba min Itar ro | 


3. | khyod kyis ’das dus thun nu Itar | mthon Zin ma ’ons gzan du na | 
| khyod mfian mi mnam Itar sems de | gsal bar ’jigs pa’i 0 dod "dra | 


4. | géan dag la yan spyi thun phyir | khyod la ’chi ba’i ’jigs med na | 
| gcig la gnod gan de phrag dog | sgo nas sdug bsnal bskyed ’gyur 
ram | 


5. | nad bcos rga ba gso bya des | de dag la khyod mi ’jigs mod | 
| chad pa phyi ma bcor med pas | khyod ches gsal bar de la ’jigs | 


6. | gsad par bya ba’ i phyugs rnams Itar|’chi ba kun gyi thun mon Zin | 
| gzan yan ’chi bar snan ’gyur na | khyod la ’chi bdag ’jigs cis med | 


le yod des NP : yon nes CD 

3c de CD : te NP 

4a thun NP : mthun CD; b la CDP : la’i N; c bskyed NP : skyed CD 
6c ‘gyur NP: gyur CD 
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The Four Hundred Treatise 


I. Showing the Method for Rejecting Belief in Permanence 


1. Were someone subject to the ruler of the three worlds, himself not 
subject to an agent of death, to sleep relaxedly, what else could be 
more wrong than that? 

2. One is born in order to die; one is dependeni and liable to rebirth. 
It appears that death is obligatory and life is not. 

3. You see the past as short and the future in the opposite way. You 
consider equals as if unequal! That clearly is like a cry of fear! 

4. Because it is common to others also, you have no fear of death. 
Does the affliction (bddha) of someone else cause [you] pain by 
way of envy? 

5. Illness can be cured; old age can be treated. Consequently, you 
may not fear them. Because there is no cure for the final punish- 
ment, clearly you must fear it more! 

6. Death is common to all [of us], like cattle about to be slaughtered. 
Also, when you see others die, why do you not fear the Lord of 
Death? 


1. Candrakirti (D f. 32a-b, P f. 35a) suggests two interpretations of the three worlds: 
the kdma, ripa and drupya worlds and the worlds of ndgas, humans and gods. On 
the kdmadhatu, ripadhatu, and arupyadhdtu see E. Lamotte, Histoire du Bouddhis- 
me Indien, Louvain, 1958, pp. 34-36. The kdmadhatu, in particular, is associated 
with Mara, the Lord of Death (‘chi bdag = maccurdja, mrtyu/mrtyupati). See J. 
Boyd, Satan and Mara, Leiden, 1975, pp. 111-113. 

2. Cf. Samyutta, I, p. 97: sabbe satté marissanti | maranantam hi jivitam || and Uv., I, 
22d, 23d, 34d; and Dhp. X, 3. 

3. Because the length of one’s life cannot be determined, it is impossible to know 
whether or not the time that has passed is short or long in relation to the time that 
has yet to pass. Since neither past nor future can be judged long or short, they 
should be seen as equals. 

4-5. Additional reasons to fear death: the nature of death is to cause pain, but unlike 
the pain of illness, which medicine can treat, death has no cure. 

6. The analogy comes from Anguttara, IV, p. 138. Cf. SN, 580. 
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7. | dus la nes pa med pa’i phyir | bdag rtag sfiam du sems na ni | 
| nam Zig dus na ’chi bdag gis | khyod la gnod pa byed par ’gyur | 


8. | ma ’ons pa yi don Ita Zin | gson pa zad pa ma yin na | 
| bdag fiid ’tshon la bdag fiid ni | byams Idan mkhas pa su Zig smra | 


9. | bdag fiid gta’ mar bZag byas te | sdig las ci yi phyir na byed | 
| nes par khyod ni mkhas rnams Itar | bdag la ’dod chags bral bar 
zad | 


10. | su la’an gson pa zZes bya ba | sems kyi skad cig las gzan med | 
| skye bos de nes mi rig pa | des na bdag fiid ges pa dkon | 


11. | khyod rif gson pa la dga’ zin | rgan fid la khyod mi dga’ na | 
| e ma khyod spyod skye bo ni | ’dra la dam pa Ita bur ’gyur | 


12. | khyod ran ’chi la mya nan na | bu sogs rnams phyir ci ste yin | 
| ran fiid spyo bya smra po ni | ci Ita bur na smad mi ’gyur | 


13. | gan tshe ’ga’ Zig ma bcol bar | ran fiid bur gyur de yi tshe | 
| ma dris fiid du de ’gro ba | rigs par mi ’gyur ma yin no | 


Ja nes DNP : des C; b na CD : nas NP 

8d byams Idan mkhas pa NP : rnam dpyod Idan Zes CD 
11d ’gyur NP : snan CD 

13d rigs CD : rig NP 
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10. 


11. 


12. 


13. 


10. 


11. 


. If you think, ‘I am eternal’, because the time [of your death] is 


uncertain, [then you forget that] at some time the Lord of Death 
will harm you any moment. 

If you look towards future advantages (artha), though [your] life is 
not exhausted, what wise person would say that you are kind [to 
yourself] when you put your life at stake! 

Having placed yourself in pawn, why do you commit evil (papa) 
actions? Of course; like the wise, you are completely without 
attachment to yourself! 

What one calls the life of someone is nothing other than a moment 
of consciousness (vijidna). An [ordinary] person, of course, is 
ignorant of this; consequently, self-knowledge is rare. 

You like long life but you dislike old age. Alas! Your conduct 
would seem good [only] to a person like [you]! 

Why do you mourn because of [your] son, and so forth, when you 
should be distressed over your own [imminent] death? Isn’t the 
mourner, himself under attack, to be criticized? 

It is not wrong when someone - without being requested — volun- 
tarily has become [your] son [and] then — without asking [your 
permission] — dies. 


. Though the time of death is uncertain, it will come. Death, as SN, 575 points out, is 
‘the natural property of living beings (maranam, evamdhammd hi pdnino). Even 


those who live for 100 years die in the end (Samyutta, V, p. 217; Uv., I, 30; G. 
Dhp., X, 5; SN, 589, 804). 


. Or, following the CD variant reading in d, ‘What person would call one intelligent’? 
. Aryadeva suggests ironically that people who do evil without fear of the consequen- 


ces must have abandoned all attachment to themselves. 

Cf. Mahdniddesa, p. 42: jivitarn attabhavo ca sukhadukkhd ca kevald | ekacittasamd- 
yutta lahuso vattate khano ||. 

Only foolish people (byis pa’i skye bo, balajana) approve of the conduct of someone 
who delights in long life but fails to see the signs of aging, but others, Candrakirti 
comments (P f. 42a, D f. 39a), develop no attachment (mvon par fen pa, abhinive- 
$a) for their personal continuity (rgyud, samtdna). 


12-16. The topic is here the inappropriateness of grief over another’s death. The Piyajd- 


tisutta, Majjhima, II, pp. 106-112, may be the inspiration for vv. 12-16. Cf. also 
Thig., 127-130. Theri Patacara’s statement in 129a (aydcito tato ‘gacchi ananufifdto 
ito gato) resembles the argument of v. 13. 
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14. | gti mug phyir na bu yi ni | rnam pa rtog pa med pa zad | 
| di yi ’gro bar spro ba nid | rga bas ston par byed par ’gyur | 


15. | ji ltar pha ta bu sdug pa | de Itar de la skye ma yin | 
| *jig rten di ni ’og tu ’gro | de phyir mtho ris kyan ried dka’ | 


16. |.gan tshe rjes su mi mthun pa | ’ga’ yan sdug ces bya yod min | 
| de tshe chags pa tshon dan ni | ’dra ba ’ba’ Zig skye bar zad | 


17. | bral bas bskyed pa’ i sdug bsnal ni | mirnams siin las myur Idog ste | 
| chags la’an sdug bsnal bral ba yis | mtshon pa’i mi brtan pa fid 
Itos | 


18. | gnod pas gzir bar byas zin kyan | yon tan med sam Ses bZin du | 
| khyod bdag nid la phyi ’chos ’gyur | de yan bdag la mi rigs so | 


19. | sdug bsnal rnam par ’ged Ita bu | ’jig rten di ni yons su ’khyam | 
| sdug bsnal gyur pa’i skye bo la | sdug bsnal ’ged pas ci zig bya | 


20. | gan gi ’du ba dga’ yin de’i | ’bral ba ci Itar dga’ ma yin | 
| du ba dan ni "bral ba dag | Ihan cig rgyu bar snan min nam | 


21. | ’das la thog ma yod min Ia | ma ’ons tha ma yod min na | 
| cis na khyod kyis ’du mthon Zin | rin por gyur kyan ’bral ba min | 


22. Satruvad yanti te kala niyamena ksanadayah | 
sarvatha tena te ragah Satrubhitesu tesu ma || 
| skad cig la sogs dus de rnams | nes par dgra dan ’drar ’gyur te | 
| des na dgrar gyur de dag la | rnam kun khyod ’dod chags mi bya | 


14b pa NP : par CD; d rga NP : rgas CD 

16a tshe CDN : che P; d tshon NP : ’tshon CD 

18a bar NP : ba CD; c phyi ’chos CD : phyi chos NP 
19a bu NP : bur CD; b yons su CDN : yonsu P 

20a gi CDP : gis N; dga’ CDP : gan N 

21b yod CDN : yon P; d ’bral NP : bral CD 
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14. 


15. 


16. 


17. 


18. 


19, 


20. 


21. 


22. 


It is because of ignorance (moha) that you did not notice [your] 
son’s general appearance (adkdra). Growing older indicates preci- 
sely that he is going to die. 

A son does not love [his father] in the same way a father loves 
him. {Because of attachment] the people of this world sink lower, 
because of this, even heaven is difficult to reach [- much more so 
liberation}! 

When there is disagreement, there is nothing called love. Affec- 
tion is produced, then, merely like trade! 

The pain produced by separation is removed quickly from peop- 
le’s hearts. See the impermanence of love, which is shown by {this 
quick] removal of pain! 

When you have injured yourself, well aware that [beating your 
breast and so forth] is in vain, it is hypocritical of you. Moreover, 
it is unreasonable of you! 

As suffering increases, the people of this world revolve [in the 
cycle of birth and death]. What is the use of [your] increasing 
suffering among people who suffer already? 

If one likes being together [with others], why does one not like 
separation? Doesn’t experience show that union and separation 
go together? 

The past has no beginning and the future has no end. Why are you 
concerned about being together and not about separation, even 
though it is long? 

Time, begining with a moment (ksana), certainly passes by like an 


enemy. Consequently, you should never have attachment (rdga) 


for what is, in fact, an enemy. 


17. If the bond of affection were strong and permanent, the pain that results from being 


separated from a loved one should never be alleviated, which is contradicted by 
experience. 


18-19. Compliance with society’s mourning customs, beating one’s breast, and so forth, 


is criticized as hypocritical and ineffective. 


20-21. Union entails separation and, as Candrakirti explains (D f. 43a, P f. 46b), since 


for an ignorant person samsdra has neither a beginning nor an end (cf. Samyuztta, II, 
p. 178; PP, p. 218), the lengthy separation of friends in the past will be so again in 
the future. 


22. Time is an enemy because its passing only brings death closer. Cf. Samyutta, I, p. 


109: ndccayanti ahoratta | jivitam n-uparujjhati || and Uv., I, 18. 
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23. viprayogabhayad gehan na nirgaccha(s)i (durmate) | 
+ + + nama kartavyam kuryad dandena ko budhah || 
| blo nan bral ba’i jigs pa yis | khyim nas nes par mi ’byuf na | 
| mkhas pa su Zig nes par ni | bya dgos chad pas byed par ’gyur | 


24. | khyod di byas nas gsal bar ni | nags su ’gro bya sham sems na | 
| gan zig byas kyan gtan bya ba | de byas yon tan ci Zig yod | 

25. niyamad vidyate yasya martyo "ham iti bhavana | 
tasya sangaparityagan mrtyor api (bhayam ku)tah || 

| bdag ni ’chi ’o sam sems pa | gan la nes par yod gyur pa | 

| de ni chags pa yons btan phyir | ’chi bdag la yan ga la ’jigs | 

ral ’byor spyod pa b2i brgya pa las rtag pa ’dzin pa span ba’i thabs pa ste rab tu byed pa 

dan pa’o || 


II. bDe bar ’dzin pa span ba’i thabs bstan pa ste | 


1. | lus ni dgra Itar mthon mod kyi | de Ita na yan de bsrun bya | 
| khrims Idan yun rin ’tsho ba ni | de las bsod nams chen po byed | 


2. | mi rnams sdug bsnal lus hid las | skye Zin bde ba gZan las na | 
sdug bsnal kun gyi snod gyur pa | khog pa la khyod ci ste gus | 


3. | gan tshe bde ba sdug bsnal Itar | sas cher mi la mi ’byun na | 
de Itar sdug bsnal chen po de | chun no sham du sems byed dam | 


4. | jig rten bde la mnon phyogs sin | bde gyur dag kyan rfied dka’ ste | 
| des na skye bo ’jig ’di la | sdug bsnal rjes su sfiegs pa dra | 


5. | sdug bsnal ’dod pas rfied ’gyur gyi | "dod pas bde ba ga la yin | 
| khyod cis dkon pa la gus sin | mod la ci ste khyod mi ’jigs | 


6. | bde bar gyur pa’i lus po ni | sdug bsnal snod du ’gyur ba ste | 
| lus la gus dan dgra la gus | de dag gis ni mtshuns par snan | 


23b nirgacchasi : nirgacchami HPS; durmate, HPS reconstruction; c nes CDP : nas N 
25b nes CDP : nas N; d bhayam ku, HPS reconstruction 


1b de Ita CDN : da Ita P; bsrun bya CD : yan bsrun NP 


6b snod DNP : sfied C; ’gyur ba ste DTPT : gyur te des NP : ’gyur ba de CD; c lus 
DNP : las C 
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23. Fool! From fear of separation, you do not leave home., What wise 
person would do what necessarily has to be done by [The Lord of 
Death’s] rod? 

24. Although you think, ‘After I have done this [namely, fulfilled a 
householder’s duties], I certainly will go to the forest’, what is the 
value of having done something that once done should be rejected 
anyhow? 

25. How can he who by necessity reflects, ‘I am going to die’, fear the 
Lord of Death, since he has completely forsaken [all] attachment 
(sanga)? 


II. Showing the Method for Rejecting Belief in Pleasure 


1. Although the body may be regarded as an enemy, nevertheless, it 
must be cared for. A virtuous person who lives for a long time 
makes much merit (punya) from it. 

2. When people’s pain is produced from the body and pleasure from 
something else, why do you value the body, which is the vessel for 
all pain? 

3. When pleasure does not predominate for people, as pain does, do 
you consider much pain to be minute? 

4. People are inclined towards pleasure, but those who are happy are 
difficult to find. Consequently, it seems that a person in this [condi- 
tion of] destruction pursues pain. 

5. You can have pain at will, but how can you have pleasure at will? 
Why do you value what is scarce, and why do you not fear what is 
plentiful? 

6. A body that experiences pleasure [soon] becomes a vessel for pain. 
These two — valuing the body and valuing an enemy - are seen to be 
the same! 


23-24. Rejection of the householders’s life in favor of going forth into homelessness 
(agdrasma anagdriyam pabbaj-). Cf. Anguttara, II, p. 108; SN, 405-407. 

25. See the Maranasatisutta, Anguttara, III, pp. 303-306. One version of this text is 
quoted in Traité, III, pp. 1424-1425. 


1. Candrakirti (D f. 45a-b, P f. 48a-b) explains that the body should be seen as an 
enemy because of its susceptibility to illness, nevertheless, a person who takes good 
care of the body will live long enough to accumulate much merit. Cf. RA V, 88-90. 

2-7. Aryadeva identifies the body as a locus for pain and emphasizes the predominan- 
ce of pain over pleasure. Cf. Traité, III, pp. 1156, 1158 (ref.), 1264. Candrakirti 
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7. Sariram sucirenapi sukhasya svam na jayate | 
parenabhibhavo nama svabhavasya na yujyate || 

| lus ni Sin tu ’gor bas kyan | bde ba’i bdag tu mi ’gyur te | 

| ran bzin géan gyis zil gnon ces | bya ba rigs pa ma yin no | 


8. agryanam manasam duhkham itaresam Sarirajam | 
duhkhadvayena loko ’yam ahany ahani hanyate || 

| mchog !a yid kyi sdug bsnal te | tha mal rnams la lus skyes so | 

| sdug bsnal giis kyis ’jig rten di | fiin re fiin re "joms par byed | 


9. kalpanayah sukham vasyam vasya duhkhasya kalpana | 

ato ’sti kifi cit sarvatra na duhkhad balavattaram || 
| bde ba rtog pa’i dban gyur cin | rtog pa sdug bsnal dban gyur pa | 
| de phyir kun na sdug bsnal tas | sin tu stobs Idan ci yan med | 


10. kalo yatha yatha yati duhkhavrddhis tatha tatha | 
tasmat ka(l)evarasyasya paravad drsyate sukham || 

| ji Itar ji Itar dus ’gro ba | de Itar de Itar sdug bsnal ’phel | 

| de phyir bde ba lus ’di yi | géan po Ita bur snan bar ‘gyur | 


11. vyadhayo ’nye ca drSyante yavanto duhkhahetavah | 

tavanto na tu drsyante naranam sukhahetavah || 
| sdug bsnal gyi ni rgyu man po | nad rnams dan gZan snan gyur pa | 
| de shed du ni mi rnams Ia | bde ba’i rgyu dag snan ma yin | 


12. sukhasya varddhamanasya yatha drsto viparyayah | 
duhkhasya varddhamanasya tatha nasti viparyayah || 

| ‘phel béin pa yi bde ba la | ji Itar bzlog pa mthon ’gyur ba | 

| de Itar sdug bsnal ’phel bin la | bzlog pa yod pa ma yin no | 


8b mal NP : ma CD 

9b vasya : vasyad HPS 

10c kalevarasyasya : kadevarasyasya HPS 

llc sfied CDP: ftid N 

12a la NP : las CD; b ’gyur ba NP : gyur pa CD, c la NP : las CD 
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10. 


11. 


12. 


Even over a very long period of time, the body does not become 
the master of pleasure. It is unreasonable to say that its own- 
nature (svabhdva) [that is, pain] is overcome by something else. 
For the elite pain is mental (mdnasa); for others, it is physical. 
Day by day, both types of pain afflict this world. 

Pleasure is under the control of conception (kalpand). The con- 
ception [of pleasure] is under the control of pain. Consequently, 
there is nothing at all that has greater power than pain. 

Pain increases as time passes. Consequently, pleasure is experien- 
ced as something foreign to the body. 

The causes of people’s pleasure are not experienced to the same 
extent as are illnesses and other causes of pain. 


While pleasure, when it increases, is seen to change [into pain], 
pain does not likewise change [into pleasure] when it increases. 


comments (D f.47a, P f.50b) that despite the pursuit of pleasure duhkha follows one 
like a shadow. 


. Harivarman’s * Tattva/Satyasiddhisdstra (T.1646, XXXII,110a) quotes this verse. 


Samyutta, TV, pp. 206-207, and Digha, II, p. 306 distinguish between physical 
(kayika) and mental (cetasika) pain and pleasure. Cf. RA, III, 22-24, IV, 46; and 
Traité, III, p. 1440. 


. Cf. RA, IV, 47b: samjndmayam mdanasam tu kevalam kalpanakrtam. Candrakirti 


(HPS, p. 457) comments on the superior power of duhkha: na hy asti ka cit kalpand 
yd@ duhkhasyopaghdatdsdmarthyam uparundhydd ity atah sukhavan na duhkham kal- 
panavasyam || yat tu khalv idam istavisayabhogasukham yd ca sukhodaydnukula 
kalpanaé tadubhayam api duhkham upajdtam upahanti | tatha hindriyartham upa- 
bhunjdno ’py ayam anyatamena duhkhendabhibhriah saha kalpanayd tat sarvam su- 
kham apahaya duhkham eva pratisamvi(t)te na sukham || tad evam sukhakalpandyéd 
duhkhavidheyatvad duhkham eva balavattaram na sukham | 


10-18. Aryadeva cites the internal and external causes and conditions which establish 


4" 


the body as source of pain. The body, as indicated in v.16, is composed of the four 
elements: kdyo riuipi catu(m)mahdbhitika. See PED s.v. kdya (ref.) and Y. Karuna- 
dasa, Analysis of Matter, Colombo, 1967, pp. 16-35. 
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13. 


14 


15 


16 


20. 


21. 


| rkyen dan Ihan cig bde ba la | bzlog pa mthon gi sdug bsnal la | 
| rkyen rnams fiid dan Ihan cig tu | bzlog pa yod pa ma yin no | 


. | khyod ’chi bzin la dus son Zin | ’gro ba dan ni ’gror ’gyur na | 
| ’chi bzin pa ni bde ’gyur zes | rnam pa kun tu’an rigs ma yin | 


. | lus can rnams la bkres sogs kyis | gnod pa rtag tu yod ’gyur na | 
| gnod bdin pa ni bde ’o Zes | mam pa kun tu’an rigs ma yin | 


. | nus pa med pas ’byun kun la | tshogs pa zes bya skye ’gyur te | 
| ’gal ba rnams la bde’ o Zes | rnam pa kun tu mi rigs so | 


. | gran sogs rnams la phyir ’chos pa | rtag tu yod pa ma yin na | 
| briag bzin pa ni bde’o Zes | rnam pa kun tu’an rigs ma yin | 


. | bad rtsol med par spyod pa Zes | bya ’ga’ sa sten yod min na | 
| las byed bde ba yin no Zes | rnam pa kun tu’an mi rigs so | 


. | di dan géan du bdag iid ni | rtag tu sdig las bsrun bar bya | 
| man ’gro yod na bde ba Zes | rnam pa kun tu rigs ma yin | 


| béon pa sogs la mi rnams kyi | bde ba rtag tu yod min te | 
| dan por gan la rtsom med pa | de la mthar ’phel ga la yod | 


| gser gyi snod du skyug pa na | ji Itar ’ga’ zig dgar ’gyur ba | 
| de bzin sdug bsnal phyir ’chos te | bde ’o siam du sems par byed | 


la NP : las CD; b mthon gi CD: mthon ba NP 

tu’an NP : tu CD 

kyis NP : kyi CD; b ’gyur NP : gyur CD; d tu’an NP : tu CD 

‘chos pa CD : ’tsho ba NP; d tu’an NP : tu CD 

rtsol NP : stsol CD; b ’ga’ NP : ’ga’ai CD; sten NP : stens CD 

sdig DNP : bdud C 

béon NP : gon CD 

na NP : la CD; b dgar CD : dga’ NP; c ’chos te : ’chos de NP : bcos pa CD : bcos te 
DTPT 


13. 


14. 


15. 


16. 


17. 


18. 


19. 


20. 


21. 


19. 


20. 
21. 


One sees the change of pleasure [into pain] simultaneously with 
[the changing of] its conditions (pratyaya), but there is no change 
of pain [into pleasure] simultaneously with [the changing of] its 
conditions. 

When you are in the process of dying, time has passed, is passing, 
and will pass. It is entirely unreasonable to say that dying is plea- 
sant! 

Hunger, and so forth, constantly torment embodied beings. It is 
entirely unreasonable to say that being tormented is pleasant! 
Since each element (bhiita) lacks the power, [the body] arises 
[only] as a combination [of them]. It is entirely unreasonable to 
say that pleasure exists in these conflicting [elements]. 

Since there is no permanent remedy for the cold, and so forth, it is 
entirely unreasonable to say that the process of being ravaged [by 
cold, heat, and so forth] is pleasant! 

There is nothing on earth called activity that does not involve 
exertion. It is entirely unreasonable to say that working is plea- 
sant! 


One should protect oneself constantly from evil in this world and 
in the next. It is entirely unreasonable to say that having a bad 
rebirth (durgatt) is pleasant! 

The pleasure that people have in riding, and so forth, is not per- 
manent. How can there be an increase [of pain] in the end when 
one does not engage in [riding, etc.] in the first place? 

In the same way that some are pleased when vomiting into a 
golden vessel, some think that relieving pain is pleasant! 


On the suffering caused by bad rebirths see Majjhima, III, pp. 165-169; SL, 77-96; 
and RA, I, 14-18. 

This example occurs in a verse quoted in Traité, III, p. 1445. 

The definition of pleasure as a lessening of pain occurs also in RA, IV, 47-48, 62ab; 
the example of the golden vessel is found also in SL, 60. 
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22. |rtsom pas skyes pa Idog ’gyur na|sdug bsnal rtsom la’an bde ci yod| 
| de phyir thub pas skye ’jig dag | sdug bsnal yin Zes gsuns pa 
sham | 


23. | so so’i skye bos sdug bsnal ni | bde bas gyogs Itar mi mthon na | 
| gan gis sdug bsnal sgrib ’gyur ba | bde ba Zes bya ci yan med | 


24. | khyod sdug chags bral med do Zes | so so’i skye bo bstan bya des | 
| nes par de bzin géegs rnams kyis | gti mug kun gyi tha mar gsuns | 


25. anityasya dhruva pida pida yasya na tat sukham | 
tasmad anityam yat sarvam duhkham tad iti jayate || 
| mi rtag pa la nes par gnod | gan la gnod yod de bde min | 
| de phyir mi rtag gan yin pa | thams cad sdug bsnal zes byar ’gyur | 


mal ’byor spyod pa béi brgya pa las bde bar ’dzin pa span ba’i thabs bstan pa ste rab tu 
byed pa giiis pa’o || 


Ill. gTsan bar ’dzin pa span ba’i thabs bstan pa ste | 


1. | yun ni Sin tu rin pos kyan | yul la mur thug yod min te | 
| sman pa nan Itar khyod lus la | nal ba ’bras bu med pa *byun | 


2. | bsten par byed pa ’ga’ Zig la | sa sred Idog pa med ji bdin | 
| bsten bZin pa yi mi rnams la | ’dod re ’phel ba’an de bdin no | 


3. | bud med kun la ’khrig pa la | tha dad cun zad yod min Zin | 
| gzugs gzan gyi yan lons spyod na | khyod la mo mchog gis ci byed | 


4. | gan la gan yid on ’gyur ba | de ni de yis ’tshens par rlom | 
| khyi sogs rnams la’an thun mon pas | blo gros nan pa khyod ci 
chags | 


22a rtsom NP : brtsams CD; b la’an NP : pa’an CD 
1c lus NP : yul CD 


2c bsten CD : bstan NP; d ba’an CD : ba NP 
4a ’gyur ba CD : gyur pa NP, b ‘tshetis DNP : ‘tshems C 
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22. 


23, 


24, 


25, 


Were the arising [of much pain] to cease by beginning [ a little 
pain], even so, what pleasure is there in beginning pain? Therefo- 
re, consider what the Sage said: ‘Arising and ceasing are suffe- 
ring’. 

An ordinary person (prthagjana) does not recognize that pain is 
camouflaged by pleasure. [In other words] there is no pleasure at 
all that can overshadow pain. 

An ordinary person should be instructed: ‘You are not free of 
attachment to pleasure’. Consequently, he Tathagatas said that 
ignorance (moha) is worst of all. 


What is impermanent has constant pain; what has pain is not 
pleasant. Therefore, all that is impermanent is called suffering. 


III. Showing the Method for Rejecting Belief in Purity 


1, 


22. 


24. 


Even over a very long period of time, there is no end to [the craving 
for] objects. [Your] exertion in regard to [indulging] your body will 
have no effect, like a bad physician[’s exertion]. 

Just as the craving (trsnd) for dirt cannot be stopped in a certain 
{earthworm] that is addicted, the desire for sensual pleasure also 
increases in people who are addicted. 


. There is not the slightest difference found in sexual intercourse 


among all women. As beauty is enjoyable for someone else also, 
what use is the best woman to you? 


. Whoever loves her imagines that he is satisfied by her. Fool! Why 


are you attracted, since you share this even with dogs, and so forth. 
See Samyutta, II, p. 17: dukkham eva uppajjamanam uppajjati dukkham nirujjha- 
mdanam nirujjhati ... 

May (1959), p. 181, n. 586, discusses the relation between moha and avidyd. 


. Quoted in PP, pp. 460, 560, Cf. Anguttara, V, p.187: yad aniccam tam dukkham. 


. Or, following the variant reading in c, the exertion wil be ineffective “with respect 


to objects”. Cf. Uv., FI, 13-14, 17; and Dhp., XIV, 8. 


. The comparison of men who indulge in sensual pleasure to worms who eat filth 


occurs also in the Udayanavatsardjapariprecha, quoted in the Siksdsamuccaya, p. 
81: adsdvadasamjrino grddhaé midhasthane yatha krimih. Cf. Lalitavistara, XII, 73, 
XV,40. 


3-7. Rejection of attachment to women. Both the attraction and the qualities that 


inspired it are impermanent. Cf. Traité, II, pp. 732-733; BV, 20. 
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5. | khyod la yan lag kun mdzes mo | gan der shar kun thun mo? na | 
| de ried khyod Ia no mtshar Itar | ji Itar yan ni ’gyur ba min | 


6. | yon tan Idan pa sdug pa dan | bzlog pa la ni bzlog mthon na | 
| rnam par gnas med sna ma ’am | cig Sos las ni gan zig bden | 


7. | blun po’i ’dod chags yon tan dan | Idan pa ’ba’ Zig la mi skye | 
| rgyu med pa las ’jug rnams kyi | Idog pa rgyu las ga la Zig | 


8. | ji srid gZan Ses ma gyur pa | de srid de ni khyod la "dug | 
| nad nan dan mtshuns bud med ni | rtag tu rkyen las bsrun bar 
bya | 


9. | dar mar ran gis byas pa gan | de ni rgan po mi ’dod na | 
| ji lta bur na grol ba rnams | de la Sin tu gdun mi ’gyur | 


10. | ma chags pa la bde med cin | de yan blun min la med na | 
| gan yid rtag tu phyir phyogs pa | de yi bde ba ci ’dra Zig | 


11. | khyod la gus bzin rtag par ni | mo dan Ihan cig phrad pa med | 
| ’di na’i gan gyi ma yin Zes | yons ’dzin ’di ko ci Zig yin | 


12. | gal te "dod chags bde yin na | bud med dag gis dgos med ’gyur | 
| bde ba dor bya Zes bya bar | ji Itar yan ni mi mthon no | 


13. | bud med Ihan cig sbyor ba na’an | bde ba gZan las skye ’gyur na | 
| de rgyu mdza’ mo Aid yin Zes | blun po min pa su Zig ’dzin | 


5a khyod NP : khyed CD; lag DNP : lags C; b der CNP : de D; c med CDP: sfied N, 
khyod DNP : khyed C 

6b na NP : nas CD 

7c las CD : la NP; d yin NP : Zig CD 

8a Ses CD : bSes NP; gyur pa NP : gyur na CD; b khyod la ‘dug NP : khyo la sdug CD 

9b po NP: por CD 

llc na’i NP : na CD; gyi DNP : gyis C; d ko CD : go NP 

12d mi NP : ma CD 

13a sbyor ba na’an NP : sbyor na yan CD 
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10. 


11. 


12. 


13. 


8. 


The woman whose every limb is beautiful to you previously was 
common to all. It is not at all surprising if you obtain her! 


. When one experiences love for a woman endowed with virtuous 


qualites and the reverse for the opposite, as there is no constancy 
[with regard to these qualities], which — former or latter — is true? 
A fool’s desire does not arise solely for a woman endowed with 
virtuous qualities. How can people who act without reason be 
stopped by reason? 


. She is yours as long as she does not know anyone else. A woman 


must be protected constantly from the occurrence [of someone 
else], as if from a bad illness. 


. An old man does not desire what he did as a young man. Don’t 


those who are liberated greatly regret that [sensual pleasure]? 
Someone who lacks attachment has no pleasure [in sexual inter- 
course], and a sensible person does not have it. What kind of 
pleasure is there for someone who constantly turns the mind away 
[from desire]? 

You cannot have sexual intercourse constantly [day and night] in 
accordance with your fondness [for sensual pleasure]. To say ‘She 
is mine; she is not someone else’s’ — what is the use of this posses- 
siveness? 

If desire [in itself] were pleasure, women would be unnecessary. 
In no way is [true] pleasure seen as something that should be 
rejected. 

Even in sexual intercourse with a woman, pleasure arises from 
something else [namely, imagination]. What sensible person 
would maintain that the cause is just a female companion? 


Or, following the CD variant reading in a, ‘loves a husband’. Vinaya, III, p. 139, 
Majjhima, I, p. 286; II, p. 46; Anguttara, V, p. 264; and Traité, II, pp. 799-800 all list 
the protectors of women, fathers, and so forth. Cf. Manusmrti, IX, 2-16. 


9.-13. Attachment to women produces pain, not pleasure. Cf. the Buddha’s comments 


on sexual jealousy in Majjhima, II, pp. 223-224. Candrakirti (D f.69b, P ff.74b-75a) 
explains that the pleasure that seems to occur in sexual intercourse arises not from 
union with women but from false conceptions (kun tu rtog pa, samkalpa). All 
pleasure, as v.12 suggests, is not rejected. Anguttara, I, pp. 80-81, distinguishes 
between defiled and undefiled pleasure (sdsavari ca sukham andsavan ca sukham), 
and Samyutta, IV, pp. 235-237, describes three types of sukha: 1. sdmisa, derived 
from the parica kdmagiina; 2. nirdmisa, derived from the cultivation of jhdna; and 3. 
nirdmisé nirdmisatara, derived from the destruction of the dsava. 
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15. 


16. 


17. 


18. 


19. 


20. 


21. 


l4a 
15b 
17a 
18d 
19b 
20b 


. | mdze po ’phrug bZin ’dod chags kyis | Idons pas ’dod pa’i skyor 
Pp g P 


mi mthon | 
| chags bral rnams la mdze po Itar | chags can sdug bsnal Idan pa 
snan | 


| mgon med bkres pas fien rnams la | mu ger bya ba gan ’byun ba | 
| de ni bud med phrad pa’i tshe | chags can kun gyi gyo ba yin | 


| dregs pa yis ni kha cig la | bgan khan la yan chags skye Zin | 
| bud med la la la chags pa | ’ga’ Zig ’ga’ la phrag dog byed | 


| mi gtsan ba la gti mug ni | ’byun Zin khro ba ’byun rigs kyi | 
| rnam pa kun tu ’dod chags ni | ’byun bar rigs pa ma yin no | 


| mi rnams ma gtogs mi gtsan ba’i | snod ni smad par ’byun ’gyur 
na | 
| gan la mi gtsan ’byun ’gyur ba | de ni smad par cis mi sems | 


| dnos po gtsan ba thams cad kyi | tha ma gan du dmigs ’gyur ba | 
| de la gtsan ba yod do Zes | blo Idan mi ni gan Zig smra | 


| gan Zig béan khan nan "dug cin | de med par ni mi gnas pa | 
| mi gtsan ba yi srin de la | rmons las dregs pa skye bar zad | 


| thabs gan gis kyan lus kyi ni | nan phugs gtsan bar mi ’gyur na | 
| khyod ni nan la ’bad byed pa | de Itar phyi rol la ma yin | 


kyis CD : kyi NP; b Idons NP : mdons CD 

*byun CD : byun NP; d chags can NP : sems can CD; gi CD : gis NP 
ni CDP : naN 

mi DNP : ma C 

*gyur ba NP : gyur pa CD; d gan NP : su CD 

pa CNP: par D 


21b phugs gtsan bar CD : phyugs gtsan mar NP 
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14. 


15. 


16. 


17. 


18. 


19. 


20. 


21. 


14. 


15. 


A leper, while scratching, does not see the danger of desire, be- 
cause he is blinded by passion. Those who are free of passion see 
impassioned people as possessed of pain, like the leper. 
Whatever happens in a famine to the protectorless who are pained 
by hunger [for example, humiliation] — that is the course for all 
impassioned men when united with women. 


Because of pride, some develop attachment even to a privy! Some 
show attachment to certain women, and some show jealousy. 

It is reasonable that confusion (moha) and anger should occur 
toward something that is impure, but it is entirely unreasonable 
that desire should occur [towards something impure]! 

If, except for human beings, one criticizes an impure vessel, why 
doesn’t one consider criticizing that [human body] in which impu- 
rities occur? 

What intelligent person says that that [a human body], on which 
one sees the destruction of all pure things [once they come into 
contact with it], is pure? 

Someone who was inside a filthy enclosure [namely, the womb] 
and could not live apart from it, [like] and unclean worm [feeding 
on filth], develops pride only out of ignorance. 

No method [such as washing] will purify the body inside. You may 
make an effort [to purify] the inside, but in this way you won’t 
purify the outside. 


The example of the leper occurs in Majjhima, 1, pp. 506-508; SL, 26; and RA, II, 
69. 

Or, following the CD variant reading in d, “sentient beings”. Cf. Udayanavatsardja- 
pariprechd, quoted in Siksdsamuccaya, p. 82, on the abuse that men must suffer 
because of their passion for women. See also D. Paul’s translation and discussion of 
this text in Wornen in Buddhism, Berkeley, 1979, pp. 25-59. 


16-17. Women are seen as the basis for the production of the klefas. Candrakirti (D 


18. 
19. 


20. 


21. 


f.71a, P £.76b), using the analogy between women’s bodies and filth, explains that if 
someone stepped in filth at night moha might have occured because the darkness 
obscured it, dvesa might occurred because of the bad smell, but rdga should never 
have occurred! 

RA, II, 61-62 pose the same question. 

Cf. Uv., XXVII, 22 and RA,II, 62. Contact with the body makes flower garlands 
and other pure things impure. 

Traité, III, p. 1151 and Lankdvatara, X, 160 describe the impurities connected with 
gestation and birth. 

Cf. Uv., XII, 6ed: abhyantaram te gahanam baéhyakam parimarjasi; Dhp., XXVI, 
12; and Traité, IMI, pp. 1154-1155. 


43 


22. | gal te mdze can bZin de Itar | gcin can kun la mtshuns min na | 
| mdze can ji béin gcin can de | de Itar mi kun gyis spon ’gyur | 


23. pratinasikaya tustih syad dhinangasya kasya cit | 
rago ’Sucipratikare puspadav isyate tatha || 
| yan lag hams pa ’ga’ Zig ni | sna yi tshab mas dgar ’gyur Itar | 
| mi gtsan phyir ’chos me tog la | sogs pa ’dod chags de bZin ’dod | 


24. Suci nama na tad yuktam vairagyam yatra jayate | 
na ca so ’sti kva cid bhavo niyamad ragakaranam || 
| gan du ’dod chags bral skye ba | de gtsan Zes byar mi rigs la | 
| nes par dod chags rgyur gyur pa’i | dios de gan na’an yod ma yin | 


25. anityam aSubham duhkham anatmeti catustayam | 

ekasminn eva sarvani sambhavanti samasatah || 
| mdor na mi rtag mi gtsan dan | sdug bsnal ba dan bdag med ces | 
| bya ba b2i po thams cad ni | gcig fiid la ni srid par ’gyur | 


ral ’byor spyod pa bdi brgya pa las gtsan bar ‘dzin pa span ba’i thabs bstan pa ste rab tu 
byed pa gsum pa’o || 


23b dgrar NP : dga’ C : dag D; d pa CD : las NP 
24d na NP : na’an CD 
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22. 


23. 


24. 


25. 


If containing urine were not the same for all, as in the case of the 
leper[’s skin lesions}, all people would avoid someone containing 
urine just as [they avoid] a leper. 


Someone who lacks a part [of the body] may be satisfied with a 
substitute for a nose. Similarly, a desire for flowers, and so forth, 
is considered a remedy for [the body’s] impurity. 

It is unreasonable to call that [human body] — in which detach- 
ment (vairagya) may develop — pure. There is no thing that is 
necessarily the cause of desire. 

In brief, the tetrad ‘impermanent, impure, suffering, and selfless 
(anatman) exists in one and the same [human body]. 


22. Although lepers are a common sight, they can be avoided, unlike people whose 


impurities are inside the body. 


23. W. O'Flaherty, Women, Androgynes and Other Mythical Beasts, Chicago, 1980, p. 


24, 


84, notes that a women’s nose is cut off as a punishment for making sexual advan- 
ces, and in quarrels arousing sexual jealousy the opponent’s nose is cut as a ‘symbo- 
lic castration’. 

The cultivation of the navasubhasamyjnd, which refer to stages in decomposition of a 
corpse, will curtail attachment to the body; see Traité, III, p. 1311 (ref.). R. Gom- 
brich, “Temporary Ordination in Sri Lanka’, IJBS 7/2 (1984), p. 50, says that monks 
now visit the morgue for this purpose. RA, II, 51 also mentions the body as a cause 
of detachment. 


. Cf. SL, 48. Here the four synrtyupasthana provide the basis for the destruction of 


the four viparydsa. Cultivation of the kdyasrmrtyupasthdna destroys the error of 
impurity and reveals also that the body is impermanent, painful, and selfless; cf. 
Traité, III, pp. 1151-1162, 1321. 
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IV. bDag tu ’dzin pa span ba’i thabs bstan pa ste | 


1. aham mameti va darpah satah kasya bhaved bhave | 
yasmat sarve ’pi samanya visayah sarvadehinam || 
| bdag gam bdag gi sfiam dregs pa | srid par dam pa su la ’gyur | 
| gan phyir lus can thams cad la | yul rnams thams cad mtshuns phyir ro | 


2. ganadasasya te darpah sadbhagena bhrtasya kah | 

jayate ’dhikrte karyam ayattam yatra tatra va || 
| tshogs bran drug chas bstabs gyur pa | khyod kyi dregs pa ci Zig yin | 
| gan nam de ru bya ba ni | dban du byas la rag las ’gyur | 


3. | ji ltar gso bya ’thob thob pa | rje bo gton por sems de bin | 
| rje bo sbyin bya byin byas nas | bdag ni gton ba po sfiam rlom | 


4. | géan rnams kyis ni sdug bsnal gnas | khyod la phyin ci log tu dran | 
| gzan gyi las kyis ’tsho khyod kyi | dga’ ba gan gis bskyed par ’gyur | 


5. | jig rten gyi ni bsrun po dan | bsrun byar sa bdag snan gyur na | 
| ci ste gcig gis dregs yod cin | ci ste gZan gyis dregs bral min | 


6. | rigs kun nan nas ran las la | dga’ bas ’tsho rnams ried pa dka’ | 
| gal te khyod la mi dger ’gyur | des na khyod la ’gro bzan dkon | 


2a chas bstabs NP : chos stabs CD 
3b por CD : bar NP 

4a ni CD : na NP 

5d gyis PT : gyi CDNP DT 

6c dger CDNP : dgar PTDT 
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IV. Showing the Method for Rejecting Egotism 


1. 


What wise person would have pride in thinking, “I” and “mine”, 
since all objects [in the cycle of] existence (bhava) are common to 
all embodied beings? 


. Supported by one-sixth [of the harvest, and so forth] of the subject 


masses, what pride do you have? On every occasion [your] work 
depends upon [your] being appointed [by the people]. 


. Just as the subjects, after they have received what he has received 


{from them], think of the king as the donor, similarly, after he has 
given what should be given, the king proudly thinks, ‘I am the 
donor’. 


. Others [namely, the wise] consider you, on the contrary, to be ina 


painful position. What produces pleasure for you, living on the 
labor of others? 


. The king is the protector of the people, but it seems that the king 


must be protected [by them]. Why be proud because of one and not 
the other? 


. It is difficult to find among all the castes (jati) those who are plea- 


sed with their own work. If you incur [one-sixth of their] demerit 
(apunya), it will be hard for you to have a good rebirth (sugati). 


. RA, V, 10 defines asmimdna as belief in an ‘I’ based upon the five skandhas; see 


also CDP s.v. asmimana. 


. Manusmrti, VII, 130-132, sanctions the king’s collection of one sixth of the harvest. 
. In Samyutta, I, p. 99 the Buddha advises King Pasenadi on donations; cf. RA, III, 


38-63. 


4-5. On the king’s duty as protector see Manusmrti VII, 2-3,35,88,142, 144; VIII, 172, 


6. 


303-309; IX, 253, and X, 80. But without the protective support of his subjects, a 
king’s reign would be short (Manusmrti, VII, 174-175). 

According to the Manusmrti (VII, 24,25,41,46; VIII, 172), the king must know and 
oversee the duties appropriate to each caste. The merit which his subjects accumu- 
late from the proper performance of their duties will also increase his lifespan and 
wealth (VII, 136), but a king who fails to supervise properly his subjects will 
likewise share in their demerit: sarvato dharmasadbhago rajno bhavati raksitah | 
adharmdd api sadbhago bhavaty asya hy araksitah || (VU, 304). 
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7. | géan gyis skul te byed pa gan | de ni sa sten blun Zes bya | 
|khyod dan mtshuns pa’i gzan dban gZan | ’ga’ yan yod pa ma yin no| 


oo 


. | bsrun ba na la rag las Zes | ’jig rten las ni gla len Zin | 
| ran flid kyis kyan sdig byed na | de mtshuns brtse med su Zig yod | 


9. | skye bo sdig to byed rnams la | gal te brtse ba bya min na | 
| byis pa so so’i skye bo ni | thams cad bsrun byar mi ’gyur ro | 


10. | bdag fiid dga’ ba bskyed pa yi | rgyu ni gan du yod mi ’gyur | 
| lun la sogs pa’i rgyu rnams kyis | bsod nams min pa’an jig yod 
min | 


11. | yan dag bsrun byed ces bya ba | gal te sa bdag chos yin na | 
| fion mons bzo mkhan rnams la yan | ci ste chos su ’gyur.ma yin | 


12. | ’jig rten sa bdag rag las kyi | sa bdag de ni smad de dper | 
| dam pas ’jig rten kun gyi ma | srid pa yi ni sred pa bZin | 


13. | blun min rgyal srid mi thob la | blun la brtse ba yod min na | 
| bsrun po yin yan mi yi bdag | brtse ba med la chos mi gnas | 


14. rsinam cestitam sarvam kurvita na vicaksanah | 
hinamadhyavisistatvam yasmat tesv api vidyate || 

| dran sron rnams kyi spyod pa kun | mkhas pas byed pa ma yin te | 

| gan gi phyir na de dag la | dman ’brin khyad ’phags yod phyir ro | 


7a skul NP : bskul CD; b sten NP : stens CD 
8b las NP : la CD; c byed DNP : spyod C 
10a bskyed NP : skyed CD; b yod NP : med CD; c kyis CD : kyi NP; d pa’an CD : pa 
NP 
lla bsrun NP : srun CD; b bzo DTPT : gzo CDNP 
12d sred NP : srid CD 
13d la CD : par NP 
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10. 


11. 


12. 


13. 


14. 


. One who acts [only] after being exhorted by others is called the 


[greatest] fool on earth! There is no one else equal to you in being 
dependent upon others. 


. He thinks, ‘Protection depends upon me’, and receives wages 


from the people; and he himself commits evil. Who equals him in 
lacking mercy (krpa)? 


. If people who do evil are not the object of [your] mercy, then all 


foolish ordinary people will not be the object of [your] protection. 
Where do we not find reasons for making ourselves happy? Rea- 
sons, such as scriptural authority (agama), however, do not de- 
stroy demerit. 

If this so called protection is a valid norm for the king, then why 
isn’t it a valid norm for those who create afflictions [for example, 
blacksmiths who make weapons for wages]? 

The people depend upon the king, but the king is denounced. 
Similarly, a wise person [denounces] the craving for existence 
(bhavatrsna), the mother of all people. 

A wise man does not obtain a kingdom; and since a fool has no 
mercy, even though he is a protector, a merciless king has no 
dharma. 


A clear-sighted person should not undertake every act of the sa- 
ges, since inferior, middling, and superior types are found even 
among them. 


7-14. Manusmrti (VIN, 386, IX, 253) authorizes the king to use force in punishing 


criminals in order to ensure the protection of his subjects, but Uv.,V, 19; Dhp.,X, 
1-4; and RA, IV, 30-37 all advise against the harsh use of force. RA, IV, 30-32, 
advises the king to be compassionate towards criminals. 

Candrakirti (D £.79a, P f.85a-b) explains that by beating and executing criminals 
the king himself engages in evil actions (sdig, pdpa); moreover (D f.80a-b, P ff.86b- 
87a), these evil actions of the king and those of fishermen and butchers are equally 
demeritorious (bsod nams min, apunya) and liable to result in a bad rebirth, despite ' 
the arguments that these actions are proper for people of their caste. 

On bhavatrsnd see PED s.v. bhavatanhd and Uv.,XII, 1, XXXII, 44-47. The 
depiction of trsnd as a mother occurs also in Lankdvatdra, Ill, 3: wrsnd hi mata ity 
ukta. 
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15. putravat palito lokah puratah parthivaih subhaih | 
mrgaranyikrtah so ’dya kalidharmasamasritaih || 

| shar gyi sa bdag dge rnams kyis | ’jig rten bu Itar bskyans pa de | 

| rtsod dus chos la brten rnams kyis | den san ri d(w)ags dgon par byas | 


16. chidrapraharinah papam yadi rajfio na vidyate | 
anyesam api cauranam tat prag eva na vidyate || 

| glags su snun pa’i rgyal po la | gal te sdig pa yod min na | 

| rkun po gzan rnams la yan de | dan po nid du yod ma yin | 


17. sarvasvasya parityago madyadisu na pijitah | 
atmano ’pi parityagah kim manye pijito rane || 
| chan sogs dag la bdog pa kun | yons gton mchod pa ma yin na | 
| gyul nor bdag kyan yons gton ba | mchod pa sham du sems sam ci | 


18. | rgyal po ’jig rten mgon khyod la | mgon ’ga’ yod pa ma yin na | 
| mgon fiid de yis bdag fid ni | ma btan su Zig dga’ bar ’gyur | 


19. | rgyal po si bar gyur pa la’an | grags pas yon tan ’ga’ mi ’byun | 
| khyod yon med dan khyi ’tshed la | grags pa chen po ci ste med | 


20. | gan tshe kun gyi dban phyug nid | bsod nams kyis bskyed de yi 
tshe | 
| ’di ni dban phyug rten min Zes | brjod par ried pa ma yin no | 


21. | ’tsho ba’i thabs so cog la yan | jig rten na ni rigs Zes bsfiad | 
| des na sems can thams cad Ia | rigs las dbye ba yod ma yin | 


15a kyis CD : kyi NP; b Itar CD : rnams NP; c kyis CD : kyi NP; d dwags : dags CDNP 
16a snun NP : bsnun CD 

17b mchod DNP : chad C; d ba CD : bas NP 

18b ’ga’ CD : dga’ NP; c yis CD: yi NP, ni CD : na NP 

20d par NP : pa CD 

21d rigs las DNP : rig yod C 
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15. 


16. 


17. 


18. 


19. 


20. 


21. 


1S. 


16. 
17. 


Previously, society (loka) was protected like a son by virtuous 
kings. Now it is made into a hunting ground by those who rely on 
the law of an age of discord (kalidharma). 

If a king who attacks [his enemies’] vulnerable points has incurred 
no evil, that is even more the case for others, such as thieves! 
Giving up all of one’s possessions for liquor, and so forth, is not 
respectable. I wonder why giving oneself up in battle should be 
considered respectable. 

O king, you are the lord of the people, yet you have no lord. Who 
would be happy to be a master unable to master himself? 

There is nothing of value to be had from notoriety, even for a king 
who has died. Without virtues will you and an outcaste (Svapaca) 
not have great notoriety? 


Since merit produces sovereignty over all, it cannot be said that 
this [person, regardless of his caste] is not the [proper] recipient 
(dSraya) of sovereignty. 

All methods of livelihood among the people are called caste. Con- 
sequently, no [innate] distinction due to caste is found among all 
living beings. 


The reign of the dhammaraja is described in Majjhima, II, pp. 74-83; Anguttara, I, 
pp. 109-110; Digha, Tl, pp. 59-77. §. J. Tambiah, World Conqueror, World Re- 
nouncer, Cambridge, Mass., 1976, pp.9-18, 32-53, discusses the development of the 
dhammardja concept in early Buddhist literature. 

Manusmrti, VII, 86 sanctions the king’s attacks on his enemies’ weaknesses. 

The Bhagavad Gitd, II, 31-37 and Manusmrti, VII, 89, indicate that heaven is the 


’ reward for ksatriyas who die in battle, but Uv., XXII, 3; Dhp., VIII, 4; and SL 24 


18. 


19. 


20. 
21. 


4° 


all describe the man who conquers his enemies in battle as less worthy of respect 
than the man who conquers himself. 

See Dhp., XII, 2-4 on the importance of becoming the lord of oneself (attano ndtho) 
before ruling others. Dhp., XIII, 12 notes that better than earthly sovereignty is 
Sotapatti. 

A king achieves only notoriety from his evil actions, just as a Svapaca achieves 
notoriety from cooking dogs. Manusmrti, X,19 identifies a §vapaca as the child of a 
ksattr father (the son of a §ddra father and a ksatriya mother) and an ugra mother 
(the daughter of a ksatriya father and a Sddra mother). Svapacas and candalas live 
outside villages, keep dogs and asses, and wear the clothing of the dead (X, 51-56). 
See RA, IV, 43 on virtuous behavior (dharma) as the cause of sovereignty. 
Candrakirti (D ff.86b-87a, P f.94a-b) summarizes the Agafiria Suttanta, Digha, III, 
pp. 85-97, on the origins of the four classes. See Tambiah (1976), pp. 10-15 for a 
structural analysis of this myth. 
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22. | ’das dus in tu rin ba dan | mi mo rnams yid gyo ba ste | 
| de phyir rgyal rigs Zes bya ba | rigs las ’ga’ yan yod ma yin | 


23. +++ + +4++4+4+4+4 + 4+ + (ka)rmani | 
vipro ’pi karmana sidrah kena manye na jayate || 
| gal te las kyis dmans rigs kyan | rgyal rigs Zes byar ’gyur na ni | 
| las kyis dmans kyan bram zer ni | gan gis ’gyur ba min par sems | 


24. papasyaisvaryavad rajan samvibhago na vidyate | 
vidvan nama parasyarthe kah kuryad ayativadham ||. 
| rgyal po sdig la dban phyug Itar | ged pa yod pa ma yin na | 
| géan gyi don du mkhas pa ni | su zig phyi mar ’joms par byed | 


25. drstva samAn visistams ca params chaktisamanvitan | 
aigvaryajanito manah sataém hrdi na tisthati || 

| dban phyug gis bskyed na rgyal ni | mfiam dan khyad par ’phags pa yi | 

| pha rol nus Idan bita bya ste | dam pa’i sfiin la mi gnas so | 


rnal ’byor spyod pa béi brgya pa las bdag tu ‘dzin pa span ba’i thabs bstan pa ste rab tu 
byed pa bdi’o || 


V. Byan chub sems dpa’ spyod pa bstan pa ste | 


1. na cesta kila buddhanam asti ka cid akarana | 
nihsvaso ’pi hitayaiva praninam sampravartate || 
| sans rgyas rnams kyi gyo ba ni | rgyu med ’ga’ yan yod min te | 
| dbugs kyan sems can rams la ni | sman slad kho nar yan dag ’byun | 


2. |’jig rten kun la ’chi bdag sgra | ji Itar ’jigs pa bskyed ’gyur ba | 
| de béin kun mkhyen sgra “di ni | ’chi bdag la yan "jigs pa bskyed | 


22c dei NP : de CD 
24a po CD: po’i NP; b "ged NP : gen CD 


1b ‘ga’ CD : dga’ NP 
2a sgra CD : smra NP; b skyed CD : skye NP; c sgra CD : smra NP 
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22. 


23. 


24, 


25. 


22. 


24, 


Since the past is far gone and women’s minds are fickle, there is 
no one [certain of direct descent] from the class called royal class 
(ksatriya). 

If even a person of the lower classes (stéidra) becomes a member of 
the royal class through his actions, I wonder why a person of the 
lower classes does not become a brahmin priest (vipra) also 
through his actions. 

O, king, you cannot share evil as [you share your] sovereignty. 
Indeed, what intelligent person would destroy [his own] future for 
the sake of someone else? 

After they have seen others who are endowed with equal or supe- 
rior power, the pride produced by sovereignty will not remain in 
wise men’s hearts. 


. Showing the Acts of a Bodhisattva 


. It is said that there is no act of the Buddhas that lacks a reason. 


Even their breathing arises only for the sake of living beings. 
Just as the phrase ‘Lord of Death’ terrifies all people, the phrase 
‘All-Knowing One’ (sarvajria) terrifies even the Lord of Death! 


A king cannot be certain that his father was a Kgatriya, since his mother may have 
been unfaithful with men of other classes, and the sons of mixed unions (see 
Manusmrti, X, 1-11) are not ksatriyas. 


. Manusmrti, TV, 61 speaks of siidra kings but in IV, 99 forbids sidras to recite the 


Vedas. 
The individual must bear the results of his own evil actions; cf. Uv., XXVII, 1lab: 
dtmana hi krte pape tv atmana klifyate sada; Dhp., XII, 9-10; and SL, 30. 


. RA,V, 6-12, discusses seven types of mana. 


. Candrakirti (D f.89b, P £.97a) explains that as the Buddha’s breath passes over the 


hells it brings a cooling rain to ease the suffering of those in hell. These beings 
rejoice at the sight of a Buddha and their trust (dad pa, sraddha) in him diminishes 
their past non-virtuous karma and enables them to accumulate virtuous karma. 


. Candrakirti (D f.90b, P ff.98b-99a) comments that the Tathagata’s name frightens 


the Lord of Death because all people who hear it escape his realm. 
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3. | thub la mdzad dan mdzad min dan | gsun bya gsun bya min mna’ 
ba | 
| des na kun mkhyen kun mkhyen ni | min Zes bya la rgyu ci yod | 


4. | sems ma rtogs par ’gro sogs la | gan phyir bsod nams la sogs pa | 
| ma mthon de phyir las kun la | yid ni don por bsgrub par bya | 


5. samkalpad bodhisattvanam Subham va yadi vasubham | 

sarvam kalyanatam eti tesa4m vasyam yato manah || 
| bsam pas byan chub sems dpa’ la | dge ba’am ’on te mi dge’an run | 
| thams cad dge legs fid ’gyur te | gan phyir yid de’i dban gyur phyir | 


6. | byan chub sems dpa’ sems dan po | sa sten skye bo thams cad ni | 
| ’khor los sgyur ba iid ’gyur ba | de dag bsod nams las khyad ’phags | 


3a la CD : pa NP 

4a par NP : pa CD; b pa CD: la NP 

5b mi dge’an NP : mi dge CD; c thams cad CDP : thamd N 
6b sten NP : steis CD 
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. The Sage has power over what should be done and what should not 
be done, and what should be said and what should not be said. 
Therefore, what reason is there for saying that the All-Knowing 
One is not omniscient? 

. Since, if one does not understand the intention, the merit, and so 
forth, in such [actions] as going is not perceived, one must realize 
that mind is the chief (méla) of all actions. 

. Because of the bodhisattvas’ intention [of benefiting others], every- 
thing — whether virtuous or non-virtuous [when done by non-bodhi- 
sattvas] — incurs only good, since their minds are under control. 

. Far superior to the merit that would make all people on earth 
become universal monarchs (cakravartin) is [the merit of] a bodhi- 
sattva’s initial intention (citta). 


. The Buddha’s refusal to respond to the fourteen indeterminate points (caturdasavy- 
akrtavastini) led to charges that he was not omniscient. On these fourteen points 
see Traité, I, p. 154 (ref.), III, pp. 1682-1683, RA, I, 74 takes the position that the 
‘ Buddha did not respond because his questioners were incapable of understanding 
his profound teaching: sarvajfa iti sarvajno budhais tenaiva gamyate | yenaitad 
dharmagambhiryam novacabhdjane jane ||. K. N. Jayatilleke, Early Buddhist Theo- 
ry of Knowledge, London, 1963, pp. 470-476; Murti (1960), pp. 36-65; D. Kalupa- 
hana, Buddhist Philosophy, Honolulu, 1976, pp. 40-41,80, 153-161; and R. Robin- 
son, ‘Some methodological approaches to the unexplained points’, PEW 22 (1972), 
pp. 309-323, discuss alternative explanations. 

. Cf. RA, IV, 73ab: manahpirvamgamd dharma manahsrestha iti Sruteh |; Uv.,X- 
XXI, 24ab: manahpirvamgama dharma manahsresthd manojavah |; and Dhp., V, 
2ab. 

. The Sanskrit verse is quoted in Subhdsitasamgraha, Muséon, IV, p. 44; Tattvasiddhi, 
Baroda ms. f.190 (CL). 

. RA, II, 77-95 enumerates the meritorious actions that result in the 32 marks of a 
cakravartin; all this merit, according to III, 1, cannot produce a single one of the 
Buddha’s marks. Cf. BS, 36-39. 
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. 


7. | rin chen ran béin mchog rten ni | ’jig rten (s)ied mtho ’gas byas 
pa | 
| de bas sems can gcig ‘dul po | mchog tu bkrabs par brjod pa yin | 


8. | de la phan ’dod bla ma yis | slob ma la ni sri Zu bya | 
| gan phyir des phan mi ées pa | de phyir slob ma Zes bya’o | 


9. | khro yan ’byun pos bzun pa la | sman pa ’khrug pa min pa Itar | 
| thub pa fon mons dgrar gzigs kyi | fon mons dan ’brel gan zag 
min | 


10. yad yad yasya priyam purvam tat tat tasya samacaret | 
na hi pratihatah patram saddharmasya katham cana || 
| gan Zig gan gan la dga’ ba | de yi de de snar spyad bya | 
| ams par gyur pa dam chos kyi | snod ni cis kya ma yin no | 


11. glane putre visesena matarta jayate yatha | 
asatsu bodhisattvanam visesena daya tatha || 
| ji ltar ma ni khyad par du | nad thebs bu la gdun ’gyur ba | 
| de béin byan chub sems dpa’i brtse | dam pa min la khyad par du’o | 


12. kasya cij jayate sisyah kasya cij jayate guruh | 
vinayaty abudhan sattvan nanopayair upayavit || 
| la la’i slob mar ’gyur ba ste | la la yi ni bla mar ’gyur | 
| thabs rig sna tshogs thabs kyis ni | ma rtogs sems can rtogs par byed | 


13. | ji ltar sman pa mkhas gyur pas | nad pa sgrub med dkon de.biin | 
| byan chub sems dpa’ stobs ried nas | gdul bya ma yin sin tu 
dkon | 


7b sfied : ried CDNP; c sems can gcig NP : sems bskyed bcug CD 

8b sri DN : srid CP; c des NP : nes CD 

9c pa DNP: pas C 

10b yi NP : yis CD, spyad NP : dpyad CD; c gyur pa DNP : ’gyur ba C 
11b ’gyur ba CD : gyur pa NP 

12a ’gyur ba CD : gyur pa NP; c rig DP : rigs CN 

13b sgrub CD : bsgrub NP; c dpa’ NP : dpa’i CD 
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10. 


11. 


12. 


13. 


7. 


. Someone may build a stiipa made of jewels as high as the univer- 


se. It is said that better than that is [the merit of] someone who 
trains a single living being [to produce the intention of enlighten- 
ment]. 

The teacher who wants to benefit a student must pay attention to 
him. Since he [the student] does not understand the benefit, he is 
called a student. 


. Just as a physician is not distrubed by someone who is possessed 


by a demon, even though he [the patient] is angry [at the physici- 
an], the Sage sees the affliction (klefa) as the enemy, not the 
person who has the affliction. 

At first he [the teacher] should go along with whatever is dear to 
him [the student], for someone who is frustrated is never a good 
recipient (pdira) of the true teaching. 

Just as mothers especially feel pain for sick children, the bodhi- 
sattvas’ sympathy arises especially for those who are not wise. 

A student emerges for a certain [teacher]; a teacher emerges for a 
certain [student]. A person who knows the methods (updéyavid) 
instructs ignorant living beings by various methods. 

Just as it is rare for a skilled physician not to cure patients, it is 
very rare for a bodhisattva who has acquired the power [for trai- 
ning] not to have [students] to be trained (vaineya). 


Or, following the CD variant reading in c, ‘make someone produce the intention’. 
Cf. BS,12, 41-42 on the merit attained by converting others to the Mahayana. The 
Astasdhasrikdprajfiapadramita, pp. 62-70, states that the merit of someone who stu- 
dies and promulgates the prajiapdramita far exceeds that of people who build 
jeweled stupas over the Buddha’s relics. 


8-13. Bodhisattvas must use both skilful means and compassion in diagnosing and 


treating their students’ afflictions. Cf. BS, 10-11, 16-17. On bodhisattva physicians 
see Mark Tatz, tr., Buddhism and Healing, Demiéville’s article “Byo” from Hébégi- 
rin, Lanham, MD, 1985, pp. 43-50. The Sanskrit of v.10 is given in PP, p. 370, and 
of vv. 10-12 in Subhdsitasamgraha, p. 385 (CL). 
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14. 


15. 


16. 


17. 


18. 


| bya chub sems dpa’i yul du ni | gal te ’ga’ zig ma bskul bar | 
| nan son ’gro bar ’gyur na de | blo Idan gzan gyis smad byar ’gyur | 


| gan Zig fien pa géan dag la | sfiin brtse legs Zes mi ’dod pa |_ 
| de rjes brtse bas mgon med pa | dag la ji Itar sbyin pa gton | 


| *gro la phan phyir gan dig la | jig rten srid du gnas yod pa | 
| de la sor gnas dag phun na | sdan la bsam thag ci Zig yod | 


| gan la skye ba thams cad du | mnon ées Ina char yan yod pa | 
| de yi dman par dman Ita’i dnos | di ni sin tu bya dka’ ba’o | 


| thabs kyis kun tshe bsod nams gan | sin tu yun rin bsags pa de | 
| thams cad mkhyen pa’i gzal bya yan | min Zes de bZin géegs pas 
gsuns | 


14b bar NP : bas CD; d gyis NP : gyi CD 
16b srid CDN : sred P; d thag CD : dag NP 
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14. 


15. 


16. 


17. 


18. 


16. 


17. 


18. 


If someone within a bodhisattva’s realm, without being inspired, 
were to go to a bad rebirth, then other intelligent people would 
blame that [bodhisattva]. 

How can someone who does not acknowledge that sympathy 
(krpa) for others who are oppressed is good give gifts because of 
pity (anukampa) to the protectorless? 

If those who are indifferent (madhyastha) towards a certain [bo- 
dhisattva] — who remains as long as the world exists, for the pur- 
pose of benefiting beings - incur misfortune, how much more so 
those who are angry [at him]! 

If a certain [bodhisattva] who has all five superknowledges (a- 
bhijha) in all births and in an inferior [birth] has an existence that 
seems inferior [namely, a dog] — this is very difficult to do 
(duskara). 

The Tathagata said that the merit which has accumulated for a 
very long time by [skill in] method is always immeasurable, even 
for the omniscient. 


Samyutta, I, p. 149 says that someone who becomes angry at an ariya will be reborn 
in hell; cf. Uv., VIII, 5; SN, 660; and BS, 127. 

See Traité, I, pp. 328-333 (ref.) and IV, pp. 1809-1827 (ref.) on the five abhijna. 
Candrakirti (D f.101a-b, P f.100a-b) summarizes the Kukkura Jataka (Fausbgll, I, 
pp. 175-178). While the Pali version attributes the bodhisattva’s birth as a dog to the 
maturation of past karma, Candrakirti suggests that the rebirth was intentional: 
bya chub sems dpa’ 'ga’ tig tu khyi mams la ma ‘ons pa’i &nod pa dag rig byas pas 
khy?i skyes gnas su tus zo || Cf. BS, 80 on the voluntary rebirth of bodhisattvas. 
Cf. RA, III, 1-9 on the immeasurable merit that produces the marks of a Buddha. 
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19. | ‘chi dan chos dan srid pa géan | sbyin pa’i sgra yis gsal byed pa | 
| de phyir byan chub sems dpa’ la | sbyin pa’i sgra ni rtag tu sfian | 


20. | ‘dir byin pa yi sbyin pa las | bras bu chen po ’byun ’gyur Zes | 
| len dan yons su gton ba ni | tshon spogs bzin du smad par ’gyur | 


21. | gan la shar byas sdig pa yan | yod fiid yod pa ma yin pa | 
| dge ba’i las can de la ni | bsgrub min zes bya yod ma yin | 


22. | rlabs chen yid can de la ni | ’di na’an gnod pa yod min te | 
| des na de la srid pa dan | mya nan ’das la khyad par med | 


20d spogs CD : sogs NP 
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19. 


20. 


21. 


22. 


19, 


20. 


21. 


22. 


{When analyzed] the word giving indicates (vyavj-) death, the 
teaching (dharma), and other existences. Therefore, the word 
giving continually pleases a bodhisattva. 

If it is said that in a given case a great result will occur from giving 
a gift, then receiving and giving will be criticized as similar to 
profiting through trade. 


Although a certain [bodhisattva] previously did evil, that [evil] has 
no real existence. One cannot say that this [bodhisattva], who 
possesses good karma, is unsuccessful [in benefiting others]. 
There is no harm, even in this world, for a certain [bodhisattva] 
who has a powerful mind. Consequently, there is no difference 
between [the cycle of] existence and nirvana for him. 


Candrakirti (D f.103b, P f.113b) explains the etymological derivation of the word 
dana. He derives it first from the root do ‘to cut’ and comments that this alludes to 
death; consequently, the word ddna pleases bodhisattvas because it accords with 
disgust (skyo, udvega) for the cycle of birth and death. He derives dana also from 
the root da ‘to give’ and notes that the three types of dana include all six perfec- 
tions: dmisaddana is associated with generosity; abhayaddna, with moral conduct and 
patience; and dharmaddna, with meditation and insight; all three are associated 
with vigor, and in this way the word dana pleases bodhisattvas because it communi- 
cates the teaching. Dana may also be derived from the roots de ‘to guard’ and da ‘to 
purify’. Candrakirti explains that in this life one must guard one’s body, speech, and 
mind and purify them since other births are brought about in accordance with one’s 
desires. Because the word ddna alludes to other births it pleases bodhisattvas. 

See also Traité, I1, pp. 698-700, 750-769, and V, p. 2388 on the three types of ddna 
and their relation to the other perfections. 
Digha, Ili, pp. 258-259 and Anguttara, IV, pp. 236-238, list the eight bases for 
giving and the eight rebirths that result from giving gifts. Cf. *Sataka, 169c (Satasa- 
stra, p. 13) and MA, I, 11 on the analogy between the expectation of reward and 
trade in the marketplace. 
Candrakirti (D f.103b, P f.113b) quotes SL, 43 to explain that just as an ounce of 
salt does not affect the taste of the Ganges, a small amount of bad karma cannot 
counteract the great power of vast good roots. 
RA, III, 21-26 suggests that the bodhisattvas’ collections of merit and knowledge 
(punyajndnasambhdra) enable them to remain in the world free of physical and 
mental pain. Cf. RA, I, 64; YS,5; and MK, XXV, 19-20 on the relation between 
Samsara and nirvana. 
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23. | gan la kun tshe sems dban ni | fiid las skye ba yod gyur pa | 
| de ko rgyu cis ’jig rten ni | kun gyi mna’ bdag ’gyur ma yin | 


24. | phul ’gro las ches phul ’gro ba | ’ga’ zig ’jig rten “dir yan snan | 
| des na bsam mi khyab mthu yan | hes par yod ces rtogs par gyis | 


25. | blun la Sin tu zab chos la | skrag pa skye ba ji Itar ba | 
| de bZin gzan la sin tu ni | rmad byun chos la skrag pa skye | 


tal ’byor spyod pa bZi brgya pa las byan chub sems dpa’ i spyod pa bstan pa ste rab tu 
byed pa Ina pa’o || 


VI. Non mons span ba’i thabs bstan pa ste | 


1. | bde bas’dod chags’phel ’gyur Zin | sdug pas khro ba ’phel ’gyur na | 
| cis bde dka’ thub can min Zin | sdug pa dka’ thub can cis yin | 


2. | dod chags las ni sdud pa ste | khro ba’i las ni rtsod pa’o | 
| byun ba kun la rlun bzin du | gti mug las ni gsos ’debs pa’o | 


25¢ géan NP : Zan CD 


2d pa’o NP : so CD 
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23. 


24, 


25. 


Why shouldn’t a certain [bodhisattva], who always is born precise- 
ly because of his control over mind, become a ruler of the entire 
world? 

Even in this world, some superior beings appear greater than 
[other] superior beings. Therefore, you should know that [the 
Tathagata’s] inconceivable power certainly exists. 

Just as fools fear the very profound teaching, others fear the 
teaching of marvels (adbhutadharma). 


VI. Showing the Method for Rejecting the Afflictions 


1. 


24. 


Desire increases because of pleasure, and hatred increases because 
of pain. Why isn’t [a person under the influence of] pleasure an 
ascetic (tapasvin) and why is [a person under the influence of] 
hatred an ascetic? 

The action of desire is accumulation; the action of hatred is dis- 
cord. The action of confusion sustains [both], just as air sustains all 
the elements. 


. The DaSabhumikasutra, pp. 21-22, reports that a bodhisattva on the first stage of 


the path usually becomes a powerful king who protects the dharma. RA, V, 41-60, 
in tracing the bodhisattva’s career through the stages of the path, depicts him as an 
increasingly more powerful and influential king in the divine worlds. 

Candrakirti (D f.105a-b, P f.116a) says that from the best of causes, namely, the 
bodhisattva’s deeds, comes the best of results, namely, the Tathagatas, a subject he 
treats in greater detail in MA, pp. 3-6. 


. On gambhiradharma see Traité, 1, pp. 337-338 (ref.). Cf. RA, I, 39-40, 76-77,79. 


The adbhutadharma is one of the nine divisions of the Buddha’s discourse; see CPD 
s.v. abbhutadhamma (ref.). 


. Asceticism will reduce desire, but will only increase hatred. The Buddha describes 


his own painful experiences as a tapassin in Majyhima, I, pp. 77-81. 


. Air acts as a cohesive force in sustaining the other three elements, similarly, moha 


or avidyd sustains the other two klesas. Candrakirti, PP, p. 370, identifies avidyd as 
the basis of the other two klesas. 
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3. | ma phrad pa las ’dod chags ni | sdug bsnal (d)pun med las khro 
sdug | 
| yons mi Ses las gti mug ste | de dag gis de dag mi rtogs | 


> 


. | jiltar bad kan la mkhris dan | lhan cig phrad pa med par mthon | 
| de béin khro la ’dod chags dan | Ihan cig phrad pa med par mthon | 


5. | dod chags bran bin bkol bya ste | gan phyir mi phans de’i sman 


phyir | 
| khro la rje bo bdin Ita ste | de’i sman phans pa yin phyir ro | 


6. | dan por gti mug yan dag ’byun | bar du khro ba ’byun ’gyur Zin | 
| phyis ni "dod chags ’byun ba ste | fin la rim pa gsum dv’o | 
7. | dod chags mdza’ min mdza’ ’dra ba | des de la khyod mi ’jigs te | 


| mi phan mdza’ bo khyad par du | skyes bus span bar bya min nam | 


8. | dod chags rgyu las skye ’gyur Zin | rkyen las kyan ni skye ba ste | 
| *dod chags rkyen las skye ba gan | de ni sgrub sla cig sos min | 


9. | khro ba brtan Zin nes par ni | mi dge fies chen byed pa ste | 
| de Itar rnam kun dbye ées pas | fon mons rnams mthar byed par 


*gyur | 


3a phrad pa las CD : ’phrad pa la NP; b dpuf : spuns CDNP; d rtogs CD : rtog NP 
4d pa DNP : par C 

5d de’i CD : de NP 

6b ’gyur CD : gyur NP 

9a brtan CD : bstan NP; b de Itar CDP, da Itar N; d mams NP : mam CD 
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. Desire is pain on account of separation [from the desired object}. 


Hatred is pain on account of a lack of power. Confusion is pain on 
account of a lack of understanding. Because of these [three afflic- 
tions] these [pains] are not understood [and abandoned]. 


. Just as one sees that there is no connection between phlegm and 


bile, one sees that there is no connection between desire and 
hatred. 


. [A student under the influence of] desire should be treated like a 


servant, since harshness is its antidote. [A student under the influ- 
ence of] hatred should be treated like a king, since kindness is its 
antidote. 


. At first, confusion arises; next, hatred arises; and in the end, desire 


arises. Gradually throughout the day all three arise. 


. Desire — which is an enemy — appears as a friend. Consequently, 


you may not fear it. But shouldn’t people especially abandon a 
harmful friend? 


. Desire arises from [internal] causes and [external] conditions. The 


desire that arises from [external] conditions is easy to suppress; 
the other is not. 


. Certainly, much demerit is created while anger remains strong. 


Thus when the difference in kind in each case is understood, the 
afflictions will cease. 


. CDNP all read spuns, but the commentaries of Red mda’ ba, rGyal tshab, gZan 


dga’, and mDo snags all read dpu’. The Sanskrit original likely read bala, which has 
the dual sense of army and power, a double meaning which is not conveyed by the 
Tibetan dpun. 


4-5. The treatment for those afflicted by raga or dvesa differs, just as in the cases of 


7. 


illnesses caused by phlegm and bile. On the relation of the three dogas to the three 
kleSas see Tatz (1985), pp. 69-71. 


. Candrakirti (D f.111b, P £.123a-b) explains that early in the morning, while people 


are still sleepy, moha predominates; at midday, because of the pain of hunger and 
thirst, dvesa develops; and at night, after one relaxes, rdga is aroused. 
Anguttara, IV, p. 145, lists rdga as one of enemies which the arahant slays. 


8-9. Candrakirti (D f.111b, P f.123a-b) distinguishes between the rdga caused by 


habitual inclination (bag chags, anufaya) inherited from past births and that 
brought about by a specific external condition, for example, an evil friend. The 
same distinctions apply to dvesa. Cf. Traité, IV, p. 1783. 


5 Indiske Studier 7 ‘ 65 


10. | lus la lus dban ji bzin du | gti mug kun la gnas ’gyur te | 
| de phyir fon mons thams cad kyan | gti mug bcom pas becom par 


"gyur | 


11. | rten cin ’brel par *byun ba ni | mthon na gti mug ’byun mi ’gyur | 
| de phyir ’bad pa kun gyis dir | gtam de kho na bsfiad par bya | 


1 


S 


| rtag tu sa ’dzin sogs dga’ la | gton bo za po gtsan Zin ’gyur | 
| de ‘dra la sogs mtshan fid rnams | ’dod chags can gyi mi la snan | 


13. | sans rgyas rnams kyis chags can la | zas dan chos gso gtsug lag 
khan | 
| dge legs spans pa thams cad dan | rtag tu bla ma’i thad gnas gsuns | 


14. | nus med la khros bdag fiid la | mdog mi sdug pa ’ba’ zig byed | 
| nus pa gan la’an brtse med pa | de ni tha chad ces byar brjod | 


15. | yid du mi ’on ba yi sgra | snar byas sdig mthar byed par brjod | 
| rmons sin dam pa ma yin pa | bdag fid rnam par dag mi ’dod | 


16. | shan pa yid du mi ’on ba’an | no bo hid kyis gnod mi byed | 
| de phyir rnam rtog las byun ba | gZan las yin no sfiam du rlom | 


17. | ji ltar gSe ba po la ni | chad par bya ba mnon briod pa | 
| de bin sfian par smra po la | mchod par bya bar cis mi ’gyur | 


18. | khyod kyis smad bya ma smras kyan | gal te gzan kyis Ses na ni | 
| smra po la khro mi rigs na | yah dag min smra la ci smos | 


10b ’gyur NP : gyur CD 

1lc pa NP : pas CD; dna DNP : nar C 
13c spais pa CD : yans ba NP 

14c pa CD : la NP 

15a ba yi CDP : ba’i N 

16a ba’ah NP : ba CD 

17d bar NP : ba CD 
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10. In the same way as the tactile sense faculty (kdyendriya) resides in 
the body, confusion resides in all [afflictions]. Therefore, when 
confusion is conquered, all the afflictions will be conquered. 

11. Were interdependent origination (pratityasamutpdda) under- 
stood, confusion would not occur. Therefore, with every effort, 
one should proclaim the very teaching in this system. 

12. One sees in a person who has desire characteristics such as these: 
fondness for kings, and so forth, profligacy, gluttony, and fastidi- 
ousness [in dress]. 

13. The Buddhas told those who have desire: ‘Fine food, clothing, 
and dwellings are all things to be abandoned; and you ought to 
remain constantly in the presence of a teacher’. 

14. It is said that he who has no power [to harm others] only makes 
himself look bad by anger; but he who has power and has no 
mercy is far worse! 


15. It is said that [hearing] harsh words brings evil done earlier to an 
end. Only a confused and foolish person does not want to purge 
his sins. 

16. What is unpleasant to hear does not inflict harm by virtue of its 
own-nature. Therefore, one [falsely] assumes that what [harm] 
has arisen from [one’s own] imagination (vikalpa) is due to some- 
thing else. 

17. Just as it is said that an abusive person should be punished, why 
shouldn’t someone who speaks kindly be honored? 

18. Even though you do not mention [your own] faults, if someone 
else knows [about them], it is wrong to be angry at that person 
who speaks [about them]. How much more so if he lies! 


10. The kdyendriya resides in the entire body (sabbasarirabydpaka); see Karunadasa 
(1976), p. 157 (ref.). 

11. Cf. Kasyapaparivarta (ed. Staél-Holstein), p. 137: mohasya Pratityasamutpdda- 
pratyaveksana cikitsa, and MK, XXVI, 11 and PP, p. 559. 

12-13. Discussion of the characteristics of a person influenced by raga and the appropri- 
ate countermeasures. Angustara, III, pp. 219-220 lists the ascetic practices (dhu- 
tanga) that counteract raga. 

14-20. Discussion of dvesa. Harsh words and other abuse result from the maturation of 
karma and, therefore, anger is the wrong response; cf. RA, III, 71. Dhp., XXTII, 1 
advises that abuse (ativdkya) should be endured since most people are ill-natured 
(dussila). 
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19. | dman las mi sfian zes bya ba | hes par ’byun ba ma yin te | 
| de phyir dman byun mi sian pa | yan gar fun zad Ita bur snan | 


20. | géan gnod byas pas bdag la ni | yon tan cun zad kyah med na | 
| khyod khro yon tan med pa la | gus pa Zen pa rkyan par zad | 


21. | gal te bzod pas ’bad med par | bsod nams chen po thob ’gyur na | 
| gan zig de la gegs byed pa | de mtshuns blun po su Zig yod | 


22. | khro ba Zes bya khyad par du | stobs Idan dag la skye mi ’gyur | 
| des na gzan ’joms khro ba la | ci nas khyod gus gyur ta re | 


23. | gan zig khro gnas la bzod pa | de la bsgom pa skye bar ’gyur | 
| yon tan gnas la ’jigs ges pa | khyod kyi blun pa ’ba’ Zig yin | 


24. | su Zig khyad bsad mthar byas nas | ’jig rten pha rol ’gro ba yod | 
| de phyir bdag ni sdig pa bas | briias pa legs so sfiam du sems | 


25. | gan gis rnam Ses gnas la sogs | yan dag tu ni ram ées pa | 
| de yod na ni fion mons rnams | nam yan blo gros la mi gnas | 


ral *byor spyod pa bi brgya la las fion mons span ba’i thabs bstan pa ste rab tu byed pa 
drug pa’o || 


20d pa DNP : par C 

22c géan CDNP : Zan DTPT 

23c ges NP : Zes CD 

24c ni D: fiid CNP 

25b tu CD : du NP, ni DTPT : na CDNP 
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19. 


20. 


21. 


22. 


23. 


24. 


25. 


21. 


22. 
. Candrakirti (D f.118b, P f.131b) comments that the cultivation of maitri instead of 


24, 


There is no escaping so-called censure from an inferior person. 
Therefore, you should view the censure that comes from an infe- 
rior person as just an isolated, trifling matter. 

You won’t have even the slightest benefit from harming others. 
Your admiration for an angry person who has no good qualities is 
just an attraction [to him]. 

If great merit were obtained effortlessly by patience (ksanti), and 
if someone were to create an impediment to that, what fool would 
be equal to him? 

Anger, in particular, is not generated towards those who have 
power. Therefore, why do you admire someone whose anger op- 
presses others? 


You should cultivate patience towards someone who is angry. It is 
just foolish of you to fear a situation [suitable} for [accumulating] 
virtuous qualities. 

Who puts an end to all abuse before he goes on to the next world? 
Therefore, one ought to consider that {enduring} scorn is better 
than [accumulating] evil. 

When one understands correctly the duration, and so forth, of 
consciousness (vijAdna), the afflictions never remain in the mind. 


Traité, II, p. 865, states that the bodhisattva who exercises patience towards beings 
obtains an immeasurable quantity of merit (apramdnapunya). 
Or, following the variant reading in d, ‘the weak’. 


dvesa produces eight guna: gods and humans will be kind and offer protection, 
much pleasure will arise, no harm will come from weapons or poison, wealth 
increases effortlessly, and rebirth will occur in the heaven of Brahma; cf. RA, III, 
84-85. 

Uv., XXIX, 45 notes the ubiquity of criticism: nindanti tisnim dsinam nindanti 
bahubhasinam | alpabhanam ca nindanti ndsti lokesv aninditah ||; cf. Dap. XVII, 7, 
which describes this statement as pordnam etam, atula, n’etam ajjatanam iva. Cf. 
Samyutta, I, p. 162 (= Thag. 442); Uv., XX, 18 on the value of not retaliating in 
kind to someone who speaks harshly. 


. See CS, XV on these three marks. 
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VII. Mi nid kyis ’dod pa lons spyod la zen pa span ba’i thabs bstan pa ste | 


1. | sdug bsnal rgya mtsho ’di la mtha’ | rnam pa kun tu yod min na | 
| byis khyod "dir ni byin ba la | jigs pa cis na skye mi ’gyur | 


2. | lan tsho rgyab tu byun gyur nas | slar yan mdun du ’byun bar ’gyur | 
| gnas kyan jig rten ‘di la ni | ’gros kyi ’gran pa Ita bur mnon | 


3. | srid par khyod la ran ’dod kyis | ’gro ba géar yan yod min na | 
| gzan gyi dban dan ‘jigs med par | blo dan Idan pa su Zig ’gyur | 


4. | ma ’ons tha ma yod min Zin | kun tshe’an so so’i skye bo ste | 
| khyod ’das ji Itar de bzin du | de yan mi ’gyur de Itar byos | 


5. | fan po mfan bya ’chad po rnams | ’byun ba in tu rfied dka’ ste | 
| des na mdor na ’khor ba ni | mtha’ med ma yin mtha’ bcas min | 


6. | phal mo che na mi rnams ni | dam pa ma yin phyogs yons ’dzin | 
| des na so so’i skye bo rnams | phal cher nes par nan ’gror ’gro | 


2b du CDP, Bhatt. : tu N; byun CD : byun NP, Bhatt.; d kyi gran DTPT, Bhatt. : kyi 
*dren NP : kyis ’gram CD 

3a kyis CD, Bhatt. : kyi NP; b gZar CD : géan NP, Bhatt.; d pa NP, Bhatt. : par CD 

4a tha ma CDNP : thams cad Bhatt.; d P repeats ’gyur de 

6a phal mo cher ni NP, Bhatt. : phal mo cher na CD; c so so’i CD, Bhatt. : so so NP 
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VII. How to reject Attachment to the Sensual Pleasures People Desire 


. Fool! If there is no end at all to this ocean of suffering, why are you, 


who are caught up in it, not afraid? 


. After youth has fallen behind, it will again come to the front. Even 


{youth’s apparent steady] position (avastha) in this world is clearly 


to be compared to a competitive race [among the rivals, youth, old 
age, and death]. 


. In [the cycle of] existence you can never be reborn according to 


your own will-power. What intelligent person, being under anot- 
her’s control, is still not afraid? 


. The future has no end; and as you were always an ordinary person 


(prthagjana) in the past, you should act in such a way that this does 
not occur again. 


. It is very difficult to find occurring [simultaneously] a listener, 


instruction worth hearing (Srotavya), and a teacher. Consequently, 
in brief, the cycle of birth and death neither has nor has not an end. 
People mostly hold the wrong positions. Consequently, most ordi- 
nary people certainly proceed to a bad rebirth. 


1-4. Reasons why people should fear samsdra; cf. CS, VIII, 12 and SL, 65-103, which 


5. 


develops this theme in detail. 

Anguttara, I, p. 266, says that the occurrence of the following three: the Tathagatha, 
a teacher of dharma and vinaya, and a person who is grateful (katanfu) and mind- 
ful, are rare to obtain. Cf. Dhp., XIV,4 on the rarity of birth as a human being and 
the opportunity to hear the Buddhas preach the dharma: kiccho manussapatilaébho 
kiccham maccana jivitam | kiccham saddhammasavanam kiccho buddhaénam uppé- 
do || and RA, II, 41 ab: durlabhah pathyavaktarah Srotdras tv atidurlabhah | Can- 
drakirti (D f.123a, P f. 136b) explains that when the Three Jewels exist, one cannot 


say that the cycle of birth and death has no end, but when they do not exist, one 
cannot say that it has an end. 


. In Majjhima, 1, p. 389, the Buddha names hell and animal rebirth as the destiny of 


someone who holds the wrong view: Micchdditthissa kho aham Seniya dvinnam 
gatinam afifiataram gatim vaddmi : nirayam v6 tiracchdnayonim vd. 
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7. | sa sten sdig pa’i rnam smin ni | co ‘dri kho na yin par mthon | 
| des na srid pa gsod gnas dan | mtshuns par dam pa rnams la snan | 


8. | rnam Ses gnas pa med pa las | gal te smyon pa ’gyur na ni | 
| srid gnas smyon pa ma yin Zes | mkhas pa su Zig smra bar ’gyur | 


9, hiyamanam rujam drstva gamanad(er) viparyaye | 
sarvakarmaksaye tena karoti matim4n matim || 
| ’gro la sogs pa’i sdug bsnal dag | bzlog la ams pa mthon gyur te | 
| des na las kun zad pa la | blo gros Idan pas blo bskyed do | 


10. yadaikasyapi karyasya drsyate nadikaranam | 
tada kasya bhayam na syad drstvaikasyapi vistaram || 
| gan tshe ’bras bu gcig gi yan | thog ma’i rgyu ni snan min pa | 
| de tshe gcig la yan rgyas par | mthon nas gan la ’jigs mi ’byun | 


11. siddhih sarvasya karyasya niyamena na jayate | 

niyamena krtasyantah kim tadartham vihanyase || 
| bras bu thams cad nes par ni | ’grub par ’gyur ba ma yin Zin | 
| grub la hes par mthar ’gyur na | de yi don du ci ste ’joms | 


12. yatnatah kriyate karma krtam nasyaty ayatnatah | 

virago ’sti na te kas cid evam saty api karmani || 
| las ni ’bad pas byed ’gyur Zin | byas zin ’bad pa med par ’jig | 
| de Itar gyur kyan khyod la go | las la chags bral ’ga’ yod min | 


13. atitasya sukham nasti napy apraptasya vidyate | 
vartamano ’pi yaty eva sramo ’yam kasya nama te || 
| ’das la bde ba yod min Zin | ma ’ons pa la’an yod min la | 
| da Itar byun ba’an gro iid de | khyod kyi nal ’di gai phyir yin | 


7a sten NP, Bhatt. : stens CD; c gsod gnas CDN, Bhatt. : bsod nams P 

8b ’gyur CDNP : gyur Bhatt. 

9a gamanader Bhatt. : gamanadau HPS dag CD, Bhatt. : las NP; d pas CD : pa NP, 
Bhatt.; blo bskyed do CDNP : blo ba skyed Bhatt. 

10a gi CDP, Bhatt. : gis N 

11d vihanyase HPS: vihanyate Bhatt. 

12b jig DNP, Bhatt. : "jigs C; go NP, Bhatt. : ko CD; d min CDNP : med Bhatt. 

13c da ltar NP, Bhatt. - da CD; d nal CD, Bhatt. : las NP 
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10. 


11. 


12. 


13. 


. One experiences that the maturation (vipdka) of evil on earth is 


only injurious (vihethaka). Consequently, the wise see [the cycle 
of] existence as similar to a place of execution. 


. If someone were insane because of an unstable mind, what intelli- 


gent person would say that someone who remains in [the cycle of] 
existence is not insane? 


. After seeing pain (ruja) diminished upon the cessation of such 


[actions] as going, consequently, an intelligent person directs [his] 
mind towards the exhaustion of all karma. 

When the initial cause (ddikdrana) of even one effect is not seen, 
who would not be frightened after seeing the extent of even one 
[effect]? 

There is not necessarily a completion (siddhi) of every effect, but 
there is necessarily an end to [every completed] result. Why do 
you exert yourself in vain on that account? 

Action is undertaken with effort; the result (krta) is destroyed 
effortlessly. Even though this is true, you haven’t any aversion to 
action! 

There is no pleasure in the past, and there is none in the future. 
This present also passes by [right now]. What, then, is this exer- 
tion of yours [directed against]? 


7-8. Majjhima, U1, pp. 202-206 discusses short lifespans, mental and physical illness, 


9. 


10. 


and poverty, and so forth, as the maturation of evil. 

Candrakirti (HPS, p. 468) associates all karma with pain: yathd gamanddijanitd 
ruja$ cankramanddiparivarjanesu pirvdvedhapariksaydd anupurvam ksiyante tathd 
sarvena sarvarujah sarvakarmopacchedaih | On the term purvdvedha see BHSD s.v. 
avedha. 

Since many factors cooperate in producing an effect, it is impossible to identify any 
one factor as the cause. The effect of an action involves not only the nature of the 
action itself, but also the nature of the individual committing the act and the 
circumstances under which it occurred; consequently, an identical action will lead 
one person to hell and another to heaven (see Majjhima, Ill, pp. 209-215; Angutta- 
ra, I, pp. 248-252). 


11-12, Aryadeva emphasizes that all kdrya are destroyed effortlessly. 
13-14. Rejection of the argument that good karma results in pleasure. Cf. SL, 69-75, 


98-101 on the suffering of the gods. 
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14. svargo nirayatulyo ’pi vidusam syad bhayamkarah | 
sarvatha durlabhas tesam bhavo yo na bhayamkarah || 
| mkhas pa rnams la mtho ris kyan | dmyal dan mtshuns par ’jigs 
bskyed ’gyur | 
| rnam pa kun tu de rnams la | srid gan jigs pa mi bskyed dkon |{ 


15. samsaraduhkham janiyad yadi balo ’pi sarvagah | 

gacched atyantato nasam saha cittena tatksanam || 
| gal te byis pa’an rnam kun tu | ’khor ba’i sdug bsnal Ses gyur na | 
| skad cig de la sems dan ni | Ihan cig gtan du ’jig par ’gyur | 


16. amani durlabhah (sattvo) mani nasti ghrnanvitah | 

uktah sudurlabhas tena jyotirjyotihparayanah || 
| sems can rlom pa can min dkon | rlom can siin rje Idan pa med | 
| des na snan nas snan bar ni | ’gro ba Sin tu red dkar gsuns | 


17. nivrtt(a)visayasyeha visayah kila labhyate | 
kenapi hetuna dharmo viparito ’pi sa smrtah || 
| di na yul log gyur pa la | yul ni dmigs par grags gyur te | 
| phyin ci log tu gyur pa’i chos | rgyu ci Zig gis yan dag ’dod | 


14b dmyal dan mtshuns par NP : dmyal ba mtshuns CD, Bhatt.; bskyed Bhatt. : skyed 
CD : d bskyed NP : skyed CD : bskyid Bhatt. 

i5d_ du NP, Bhatt. : tu CD 

16a sattvo Bhatt. : Sakto HPS; c snan DNP : gnas C, ni CDNP : ba Bhatt. 

17a nivrtta Bhatt. : nivetti HPS, log CD : logs NP, Bhatt. 
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13. 


14, 


15. 


16. 


17. 


15. 


16. 


17. 


There is no pleasure in the past, and there is none in the future. 
This present also passes by [right now]. What, then, is this exer- 
tion of yours [directed against]? 

Even heaven would frighten the wise in the same way as hell. 
Rare is the existence that does not frighten them in every respect. 
If even a fool were to understand completely the pain of the cycle 
of birth and death, then, simultaneously with that thought, he 
would be destroyed completely. 

A [human] being who is not proud is rare; no proud person is 
compassionate. Consequently, it is said that one going towards 
light from light is very rare. 

It is said that someone who has turned away from sense objects 
(visaya) in this world acquires [the pleasures of divine] sense ob- 
jects. For some reason, this erroneous teaching is upheld. 


The implication seems to be that the fool is unable to endure the truth about 
duhkha, which would liberate him from samsdara. Cf. Dhp., V,13, which suggests 
that knowledge only harms a fool: ydvad eva anatthdya nattam bdlassa jayati | hanti 
balassa sukkamsam muddham assa vipatayam. || Candrakirti (HPS, p. 470) indica- 
tes that the drya, sustained by the strength of his intention to benefit beings, is able 
to endure the pain of sarmsdra, but that the ordinary person, because of his belief in 
a real personality (satkdyadrsti), is not: krtajriatamahdkarunabhyam tu sattvopakd- 
rabhiprayadhairya(dhisthitam) samsdraduhkham drydnam na tathodvegakaranam iti 
na tesam atyantato ndSah Sakyah sambhavayitum | prthagjanas tu satkayadrstyanuga- 
mat pratipaksabhdvanavaikalydt paramanuso niyatam visiryeta yadi sarvathd samsd- 
raduhkham janiyat | ; 

Cf. SL, 19. The fourfold classification of people as proceeding from light to light 
(jotijotipardyana), from light to darkness (tamojotipardyana), from darkness to light 
(jotitamapardyana), and from darkness to darkness (tamotamapardyana) occurs in 
Anguttara, II, p. 85 and Samyutta, I, p. 93, which explain that an intemperate and 
miserly poor person who has no faith will be reborn in hell, thus proceeding from 
darkness to darkness, that is, from one bad rebirth to another; a generous poor 
person who has faith will be reborn in heaven, thus proceeding from darkness to 
light, that is, from a bad rebirth to a good one; an intemperate and miserly rich 
person who has no faith will proceed form light to darkness; and a generous rich 
person who has faith will proceed from light to light. This classification is explained 
also in the Puggalapannati, p. 51 ff. 

Majjhima, 1, pp. 388-389, also defines as a wrong view the notion that moral 
conduct, and so forth, should be undertaken in order to become a god. 
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18. punyasya phalam aisvaryam tac ca raksyam sadanyatah | 
katham nama tad 4tmiyam yad raksyam sarvadanyatah || 

| bsod nams ’bras bu phyug pa ste | de géan las yons bsrun bya na | 

| rtag tu gZan las bsrun bya gan | de ni ji ltar bdag gir ’gyur | 


19. ya ya lokasthitis tam tam dharmah samanuvartate | 
dharmad api tato loko balavan iva dréyate || 

| ’jig rten tshul lugs gan dan gan | de dan de la chos rjes ’jug | 

| de yi phyir na chos pas kyan | ’jig rten stobs Idan Ita bur snan | 


20. visayas ca Subhenesto visayah sa ca kutsitah | 

Sreyan yasya parityago nispannenapi tena kim || 
| yul ni dge bas yid ’on na | yul de’an nan par brtsi ba yin | 
| gan zig btan ba sis ’gyur ba | de grub pa yis ci Zig dgos | 


21. karyam nasty (ajfiaya) yasya tasya dharmo nirarthakah | 
+++tttt¢+¢+e+¢+¢¢gses | 

| gari la bka’ luni dgos med pa | de la chos don med par ’gyur | 

| gat yan bka’ lun don gier fid | de ni skye nan blun Zes bya | 


22. | ma ons pa yi ’bras mthon nas | chos ‘dod chags pas khyod chags 
na | 
| ma ’ons mtha’ fid mthoa gyur nas | ’jigs pa med dam ci Zig byed | 


23. | gla pa Ita bu bsod nams ni | rnam kun ran pa dah mtshuns ’gyur | 
| gan dag dge ba’an mi ’dod pa | de dag mi dge ji ltar byed | 


18a phyug CD, Bhatt.: phyugs NP; b yons NP, Bhatt.: ye CD 

19¢c na CDP : ni N, Bhatt.; pas CDNP : las Bhatt. 

20a bas CD, Bhatt.: ba NP; c bas gis 'gyur ba NP : ba Sis gyur pa CD : ba legs ‘gyur ba 
Bhatt.; d yis CD : yi NP 

2la ajfiaya Bhatt.: anupa HPS 

22c nas NP, Bhatt.: na CD; d dam CDNP : de Bhatt. 

23a gla pa Sta bu NP : gla pa Ita bu’i CD : gla pa’i Ita bu Bhatt.; b mtshuns *gyur CD: 
mtshuns pa NP, Bhatt.; c ba’an mi ‘dod CD: ba gan ’dod N : ba’an ’dod P: ba mi 
*dod Bhatt. 


76 


18. 


19. 


20. 


21, 


22, 


23. 


18. 
19. 
20. 


21. 


Sovereignty is the result of merit, but it must be protected con- 
stantly from others. How, then, is something that must be protec- 
ted constantly from others really one’s own? 

The dharma conforms to whatever is the established custom in 
society. Therefore it appears as if society is more powerful even 
than the dharma! 

A desired sense object [is acquired} by virtue (subhena), yet that 
sense object is denounced [by those whose seek liberation]. Also, 
why achieve what it is better to reject? 

The dharma is useless for someone who has no need for power, 
and people call someone who [always] seeks power a fool. 

If you become attached to the teaching after seeing the future 
result, why are you not afraid after seeing an end to the future 
[result]? 

Merit is in all respects like a worker’s wages. How could those 
who do not even desire what is virtuous do what is not virtuous? 


Cf. Dhp., V,3. 

Cf. Bhagavad Gitd, HT, 21 (CL). 

The performance of virtuous actions results in the enjoyment of sensual pleasures 
both in this world and in the next (cf. MK, XVII, 11) , but Candrakirti (HPS, p. 472) 
points out that sense objects are best rejected since they are impermanent, impure, 
nonsubstantial, and conducive not to cessation (nivrtti) but to the arising of the 
afflictions and to carelessness (pramdda). 

CE. CS, IV,7,13. 


22-23, Criticism of those who engage in virtuous actions with the intention of enjoying 


the future effects of the merit generated by such actions. The wise, Candrakirti says 
(D f.130b, P £.145b), are not attached to meritorious actions because they recognize 
such actions as a cause of rebirth in samsdra. 
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24. | gan gis ‘gro ba ’khrul ’khor gyi | tshogs "dra sgyu ma’i skyes bu 
Itar | 
| mthon bar gyur pa de dag ches | gsal bar go ’phan dam par ’gro | 


25. | gan dag la ni ’khor ba na | yul rnams kyis kyan dga’ med pa | 
| de dag la ‘dir rnam kun tu | dga’ ba ’thad pa ma yin hid | 


rnal "byor spyod pa béi brgya pa las mi fiid kyis "dod pa lons spyod la Zen pa span ba’i 
thabs bstan pa ste rab tu byed pa bdun pa’o || 


VIII. Slob ma spyod pa bstan pa ste | 


1. | ji ltar mi mthun mi rnams la | mdza’ ba yun rin mi gnas pa | 
| de bzin kun la skyon ses la | dod chags yun rin mi gnas so | 


2. tatraiva rajyate kas cit kag cit tatraiva dusyati | 
ka§ cin muhyati tatraiva tasmat ka(m)o nirarthakah || 
| la la de fiid la chags te | la la de nid la sdan Zin | 
| la la de fiid la rmons pa | de phyir ’dod pa don med pa’o | 


3. vina kalpanayastitvam ragadinam na vidyate | 

bhitarthah kalpana ceti ko grahisyati buddhiman || 
| rtog pa med par ’dod chags la | sogs la yod fiid yod min na | 
| yan dag don dan rtog pa Zes | blo dan Idan pa su Zig ’dzin | 


4. kasya cit kena cit sardham bandho nama na vidyate | 
parena saha ba(n)dhasya viprayogo na yujyate || 

| ga’ la’an gan dan lhan cig tu | bcins pa zes bya yod min te | 

j gZan dan lhan cig bcins pa la | bral bar rigs pa ma yin no | 


24a gyi DNP, Bhatt.: gyis C 
25c ‘dir CD, Bhatt.: dan NP 


2d kamo Bhatt.: kayo HPS : rago Vaidya 


3a rtog pa DNP, Vaidya, Bhatt.: rtog par C; c dan CD, Bhatt.: de NP, Vaidya 
4c bandhasya Bhatt. : baddhasya HPS, Vaidya 
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24. Those who see the living world (jagad) as resembling a collection 


of machines (yantra) and as like illusory beings (mdydpurusa) 
quite clearly attain the highest level (param padam). 


25. It is altogether impossible for those who are not pleased even with 


[divine] sense objects in the cycle of birth and death to have 
pleasure in this world (iha). 


VIII. The Conduct of the Student 


24, 


. Just as friendship between people who disagree does not last long, 


desire does not last long when the fault in all [things] is understood. 


. Some are attracted to it; some hate it; and some are confused by it. 


Therefore, desire is without a [real] object (nirarthaka). 


. The existence of desire, and so forth, is not found apart from 


conceptual constructs (Kalpana). What intelligent person would be- 
lieve in a real object (bhitdrtha) and a conceptual construct? 


. The so-called bond between one person and another is not found, 


[since] the severance of a [real] bond with someone else is impos- 
sible. 


Lankavatara, 1, 154, similarly speaks of one being liberated by seeing the world 
(Jagat) as resembling machines and illusory beings (mdydvetdlayantrabham). 


. Cf. Uv., I, 18 and Dhp., XIV, 9 on the frdvaka’s rejection of divine pleasures. 


. Candrakirti (D f. 132b, P f. 148a) comments that friendship is a superimposition 


(/hag par sgro btags, adhydropa) by the mind only upon agreeable people. 


2-3. Hopkins (1983), p. 627 quotes v.3. A real object would produce the same respon- 


se in all observers, but neither the object of desire nor desire itself are established 
by virtue of their own nature (svabhdva). Desire, according to Uv, II, 2ab, arises 
from samkalpa: kama janami te milam samkalpat kama jayase | (quoted in PP., pp. 
350, 451); MK, XXIII, 1, likewise attributes the arising of all three afflictions to the 
same source. Cf. $8,59-61; BV, 19-20. 


. Areal bond would exist by its own-nature and thus could not be severed, unlike the 


bond of affection; see CS, I, 17. 
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5, asmin dharme ‘lpapunyasya samdeho ’pi na jayate | 

bhavah samdehamatrena jayate jarjarikrtah \| 
| bsod nams chun nu chos “di la | the tshom za bar yan mi ’gyur | 
| the tshom za ba tsam Zig gis | srid pa hrul por byas par ’gyur | 


6. (4 moksad yasya) dharmasya vrddhim evoktavan munih | 

tatra bhaktir na yasyasti suvyaktam buddhiman na sah i 
| chos gan zig la thub pa yis | thar pa’i bar du ’phel ba hid 
| gsuns der gan la gus med pa | de ni gsal bar blo Idan min | 


7. nasinyam Sunyavad drstam nirvanam me bhavatv iti | 
mithyadrster na nirvanam varnayanti tathagatah || 

| bdag ni mya fan ’da’ ’gyur Zes | ston min ston Itar mthon min te | 

| log Itas mya nan mi ‘da’ bar | de béin gsegs pa mams gsun no | 


8. laukiki degana yatra pravrttis tatra varnyate | 
paramarthakatha yatra nivsttis tatra varnyate || 

| gan las jig rten bstan ’byun ba | de las ’jug pa gsuns pa ste | 

| gan las don dam bsfiad ’byun ba | de las Idog pa gsuiis pa’o | 


9. kim karisyamy asat sarvam iti te jayate bhayam | 

vidyate yadi kartavyam nayam dharmo nivartakah || 
| kun yod ma yin ci bya Zes | khyod la “jigs pa ‘skye ’gyur gran | 
| gal te bya ba yod na ni | chos ’di zlog byed mi ’gyur te | 


10. svapakse vidyate ragah parapaksas tu te ’priyah | 

na gamisyasi nirvanam na sivam dvandvacarinah \| 
| khyod la ran phyogs chags yod cin | géan gyi phyogs la mi dga’ na | 
| mya han ’das par mi ’gro ste | gis spyod 21 bar yons mi ’gyur | 


5a chun au CDNP : chun du Vaidya, Bhatt.: ¢ *hrul por CDNP, Bhatt.: *hrul bor 
Vaidya 

6a amoksad yasya Vaidya, Bhatt.: atma hy adyasya HPS, yis DNP, Vaidya, Bhatt.: yi C 

7b ston min CD, Vaidya, Bhatt.: ston hid NP 

8a *byun CDN, Bhatt.: byun P, Vaidya 

9b gran CDNP, Vaidya: gah Bhatt.; d zlog DNP, Vaidya, Bhatt.: bzlog C 

10b dga’ CDNP. Bhatt.: dka’ Vaidya 


80 


10. 


5. 


. Someone of little merit is not [even] skeptical of this teaching. By 


mere skeptical analysis (sarndeha), [the cycle of] existence is shat- 
tered. 


. The Sage said that someone who has no respect (bhakti) for a 


teaching which increases [its benefits] until liberation quite clearly 
is not intelligent! 


. What is not empty (aStinya) is not [to be] regarded as empty 


(Stinya) in order that ‘nirvana may be mine’. The Tathagatas pro- 
claim that nirvdna is not [to be attained] because of an erroneous 
view. 

Activity (pravrtti) is proclaamed where there is teaching that is 
related to the world (laukiki desand). Withdrawal from activity 
(nivrtti) is proclaimed where there is the ultimate teaching (para- 
marthakatha). 


. You are frightened, thinking, ‘What will I do? Everything is non- 


existent’. If there is something that must be done, this teaching is 
not conducive to withdrawal from activity. 

You are partial to your own thesis and dislike someone else’s 
thesis. You will not attain nirvdna [in this way]; there is no tran- 
quillity (Siva) for someone who engages in quarreling. 


Quoted in Hopkins (1983), p. 33; see also Lindtner (1982), p. 270, n. 236. Aryadeva 
suggests that even skepticism, by focusing attention upon emptiness, can lead to the 
destruction of samsdra. Candrakirti (HPS, p. 474) says that the unwise are attached 
to a wrong view of things and so fear emptiness; and since their mental continua 
Jack the good roots which bring about liberation through this teaching of emptiness, 
they fail to critically examine it: anddisarnsdrdbhyastaviparydsadarsano hy avidvan 
pratibimbopamesu paddrthesv idam asatydbhinivistah svabhdvaSanyatopadesam 
prapdtam iva manyate | SinyatdvimuktihetukuSala(mila)rahitacittasamtdnatvat 
tathavidhasya hi matasydsmin Stinyatddharme kim evam naivam iti samdeho ‘pi na 
jdyate 'nyatra viparitanifcayat |. 


. Cf. the Buddha’s teachings on respect (gaurava, adhimukti) for the dharma in the 


Rads{rapdlapariprechd, p. 59. 


. Quoted in MA, p. 119; A. Wayman, Calming the Mind and Discerning the Real, 


New York, 1978, p. 269. Cf. MK, XVI, 9. 


. This division of dharmadesand corresponds to the two truths. - Cf. Moh, p. 266. 
. Quoted by Buddhapalita, Milamadhyamakavriti (ed. Lindtner), p. 197. 
. Aryadeva emphasizes here the sotericlogical consequences of attachment to posi- 


tions; cf. Y$,46-59. L. Gémez discusses similar views which occur in the A(tthaka- 
vagga section of the SN, ‘Proto-Madhyamika in the Pali canon’, PEW 26 (1978), pp. 
140-155. 
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11. akurvanasya nirvanam kurvanasya punarbhavah | 

nigcintena sukham praptum nirvanam tena netarah || 
| byed med mya nan ’da’ ’gyur Zin | byed pas yan srid ’gyur te des | 
| bsam khral med pas mya nan las | ’das pa thob sla cig Sos min | 


12. udvego yasya nastiha bhaktis tasya kutah Sive | 
nirgamas ca bhavad asmat svagrhad iva duskarah || 
| gan la ‘dir skyo yod min pa | de la Zi gus ga la yod | 
| ran khyim las béin srid pa ni | ’di nas ’byun ba’an bya bar dka’ | 


13. duhkhabhibhata drsyante ke cin maranakanksinah | 
te tada kevalam mohan na gacchanti param padam || 
| la la sdug bsnal zil mnan din | ’chi bar "dod pa dag snan ste | 
| de tshe de dag gti mug phyir | go ‘phan dam par mi ’gror zad | 


14. | sbyin pa dman pa la gsuns Sin | *brin la tshul khrims gsuns pa ste | 
| mchog la Zi ba gsuns gyur pa | des na rtag tu mchog tu byos | 


15. varanam prag apunyasya madhye varanam Atmanah | 
sarvasya varanam pagcad yo janite sa buddhiman || 

| bsod nams min pa dan por bzlog | bar du bdag ni bzlog pa dan | 

| phyi nas Ita ba kun bzlog pa | gan gis ses de mkhas pa yin | 


16. bhavasyaikasya yo drasta drasta sarvasya sa smrtah | 
ekasya Sinyata yaiva saiva sarvasya Sinyata || 

| dios po gcig gi lta po gan | de ni kun gyi lta por béad | 

| gcig gi ston fiid gan yin pa | de fid kun gyi ston pa fid | 


lle khral CD : bral NP, Vaidya, Bhatt. 

12a skyo CDNP, Bhatt.: skye Vaidya 

13a zi Bhatt.: cia CDNP, Vaidya; d 'gror CDNP, Vaidya: ’gro Bhatt.; zad CDNP, 
Bhatt.: zan Vaidya 

14a sbyin CDNP, Bhatt.: spyin Vaidya; c gyur pa CDNP, Bhatt.; gyur ba Vaidya 

15a bzlog CD : zlog NP, Vaidya, Bhatt.: b bzlog CD : zlog CD, Vaidya, Bhatt.; c ba CD 
: 2i NP : zig DTPT : ni Vaidya, Bhatt. 

16a Ita po gan CDNP, Bhatt.: lta bo yan Vaidya; b lta por CDNP, Bhatt.: Ita bor 
Vaidya; d ston pa hid CDNP, Bhatt.: ston nid do Vaidya 
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11. 


12. 


13. 


14. 


15. 


16. 


11. 


12. 


13. 


14. 


15. 


16. 


6* 


Nirvana is for someone who is inactive; rebirth is for someone 
who is active. Consequently, nirvana is easy to attain when one is 
free of concern (niscintena); the opposite is not. 


How can someone who has no fear (udvega) of this world have 
respect for tranquillity? To leave this (cycle of] existence is as 
difficult as leaving one’s own home. 

Tormented by pain, some are seen to long for death. These, then, 
entirely because of confusion, do not attain the highest level. 
Giving is recommended to people of low ability; moral conduct, 
to people of middling ability; and tranquillity, to people of high 
ability. Therefore, always act as a person of high ability. 

He who understands, first, the rejection of demerit; next, the 
rejection of the self; and finally, the rejection of all [things], is 
wise. 

It is said that he who sees one thing sees all [things]. The empti- 
ness of one is precisely the emptiness of all. 


The distinction akurvana/kurvana corresponds also to the twofold dharmadegand in 
CS, VIII, 8 and XII, 9. 

Quoted in Hopkins (1983), p. 291. Cf. CS, VII, 1. 

The alleviation of physical pain as a reason for suicide is discussed by Martin G. 
Wiltshire, ‘The “Suicide” Problem in the Pali Canon’, JIABS 6/2 (1983), pp. 132- 
135. 

Cf. *Sataka 169, b-c (Satasastra, pp. 12-13); Y$,55; RA,IV, 94-96. See also the 
explanations of the gradual teaching (anupubbikathd) in Digha, 1, pp. 109-110 and 
Majjhima, 1, p. 376. 

Quoted in PP, p. 359; Ruegg (1971), p. 7. Here sarva refers to the aggregates, the 
sense bases, and the elements; cf. Y$,30,33 and Lindtner (1982), p. 111, n. 30. 
Quoted in PP, p. 128; Murti (1960), pp. 139-140; Wayman (1978), p. 366. Bhatta- 
charya (1931), p. 19, notes that two Jaina works, the Syddvddamajfijari and Guya- 
ratna’s commentary on the SaddarSanasamuccaya, quote a similar verse. 
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17. | chos chags de bdin gSegs rnams kyis | mtho ris ’dod pa rnams la 
gsuns | 
| thar pa ‘dod rnams la de id | smad ’gyur géan du smos ci dgos | 


18. sanyata punyakamena vaktavya naiva sarvada | 

nanu prayuktam asthane jayate visam ausadham || 
| bsod nams *dod pas ston pa fid | kun tshe brjod par bya min te | 
| gnas ma yin par sbyar ba’i sman | dug tu ’gyur ba ma yin nam | 


19. nanyaya bhasaya mlecchah Sakyo grahayitum yatha | 

na laukikam rte lokah Sakyo grahayitum tatha || 
| ji Itar kla klo skad géan gyis | gzun bar mi nus de bdin du | 
| jig rten pa yi ma gtogs par | ’jig rten gZun bar nus ma yin | 


20. sad asat sadasac ceti nobhayam ceti kathyate | 
nanu vyadhivasat pathyam ausadham nama jayate || 
| yod da med dat yod med dan | gitis ka min Zes kyan bstan te | 
| nad kyi dban gis thams cad kyan | sman Zes bya bar ’gyur min nam | 


21. samyag drste param sthanam kif cid drste Subha gatih | 

tasmad adhyatmacintayam karya nityam matir budhaih || 
| yan dag mthon na gnas mchog la | cun zad mthon na bzan ’gro ste | 
| de phyir nan bdag bsam pa la | mkhas pas rtag tu blo gros bskyed | 


17a kyis CD, Bhatt.: kyi NP, Vaidya; d smad ’gyur CD : slad ’gyur NP, Vaidya : smad 
gyur Bhatt. 

18b par DNP, Vaidya, Bhatt.: pa C; c gnas ma yin par NP, Vaidya, Bhatt.: gnas min 
gnas C, sbyar CDNP, Bhatt.: spyar Vaidya 

19a read naryaya for nanyaya (CL); b ggun CDNP : béun Vaidya, Bhatt. 

20a dan CDP, Vaidya, Bhatt.: par N; b ghis ka NP, Vaidya, Bhatt.: gni ga CD; c 
pathyam HPS, Vaidya : sarvam Bhatt. 

21b bzan CDNP, Bhatt.: bzad Vaidya; c de CDNP, Vaidya : de’i Bhatt.; d mkhas pas 
CD, Bhatt.: mkhas pa NP, Vaidya 
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17. 


18. 


19. 


20. 


21. 


17. 


18. 


19. 


20. 


21. 


The Tathagatas recommend attachment to virtuous behavior 
(dharma) to those who desire heaven. They do not recommend 
that same [attachment] to those who seek liberation. How much 
more so [attachment] to something else! 


Someone who desires merit should not speak about emptiness at 
all times. Doesn’t medicine that is unsuitably applied become 
poison? 

Just as it is impossible to make a barbarian understand in a foreign 
language, it is impossible to make people of this world understand 
[the truth] without reference to worldly things. 

Existence, non-existence, [both] existence and non-existence, and 
neither [existence nor non-existence] are taught. Surely, isn’t it in 
accordance with the illness that the medicine becomes salutary? 
When one has perceived [the truth] correctly, the highest level [is 
attained]; when one has perceived a little [of the truth}, a good 
rebirth [is attained]. Therefore, intelligent people constantly di- 
rect the mind towards inner contemplation (adhydtmacinta). 


Candrakirti (D f.140a, P ff.156b-157a) describes the Buddha’s talk of attachment to 
the teaching as skilful means (thabs, updya), appropriate for those who seek to 
accumulate merit and attain a good rebirth and are incapable of meditation (bsgom 
pa, bhavand) but not appropriate for those who seek liberation since it will bind 
them to the cycle of birth and death; they should abandon good practices (chos 
rnams, dharmdh) like a raft (probably a reference to the example of the raft in 
Majjhima, I, p. 135: Kullaipamam vo bhikkhave djénantehi dhamma pi vo pahatab- 
bd, pag eva adhamma). 
The Sanskrit is found in the Subhdsitasamgraha, Muséon, IV, p. 385 (CL). 
According to the Sikgésamuccaya, p. 67, teaching about emptiness to those who 
are not prepared to receive it is a great evil (muildparti). 
Quoted in PP, p. 370; MA, p. 121; and Hopkins (1983), p. 837. Lindtner (1982), p. 
279, notes that the Sammayasdra of the Jaina philosopher Kundakunda contains a 
similar verse. Cf. MK, XIV, 10 on the function of the two truths. 
Quoted in PP, p. 372. LVP emends pathyam to sarvam on the basis of the Tibetan 
text, as does Ruegg (1971), p. 7; but Lindtner (1981), p. 216, n. 85, points out that 
Buddhapilita’s and Avalokitavrata’s quotations of this verse support the reading 
pathyam. Lankavatara, 11, 123 and INI, 115-116, say that the Buddha teaches beings 
in accordance with their abilities, just as a physician prescribes medicine in accor- 
dance with the illness. 
Anguttara, IV, p. 299 reports that when the Buddha was asked for a concise state- 
ment of his teaching, he replied that a monk should inwardly make his mind stable 
and well-composed: ajjhattam me cittam thitam bhavissati susantitiam. In Majjhima, 
III, p. 111, the Buddha explains that a monk should Steady, calm, make one- 
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22. iha yady api tattvajfio nirvanam nadhigacchati | 
prapnoty ayatnato ‘vaSyam punarjanmani karmavat || 
| de ftid Ses pas gal te ‘dir | mya nan ’das pa ma thob kyan | 
| skye ba phyi mar ’bad med par | nes par thob ’gyur las bin no | 


23. sarvakaryesu nispatti§ cintyamana sudurlabha | 
na ca nastiha nirvanam yukta muktaés ca durlabhah || 
| bsam bin pa na bya ba ni | kun la grub pa sin tu dkon | 
| di na’ah myan ‘das med min gyi | sbyor dan grol rnams ried par dka’ | 


24. Srutva Sariranairgunyam ksanam rago na tisthati | 
praptas tenaiva margena sarvasyapi nanu ksayah || 
| lus la yon tan med thos nas | ’dod chags yun rif mi gnas te | 
| lam de fiid kyis thams cad kyan | zad par ’gyur ba ma yin nam | 


25. yatha bijasya drsto ’nto na cadis tasya vidyate | 
tatha karanavaikalyaj janmano ’pi na sambhavah || 
| ji ltar sa bon mtha’ mthon Zin | de la thog ma yod min Itar | 
| de béin rgyu ni ma tshan phyir | skye ba’an ’byun bar mi ’gyur ro | 


mal ‘byor spyod pa bdi brgya pa las slob ma spyod pa ste rab tu byed pa brgyad pa’o || 


23a béZin pana bya na ni CNP, Vaidya : bZin pa ni bya ba ni D : béin pa na bya ni Bhatt.; 
¢ myan ’das med min gyi CD : mya nan ’das med min NP, Vaidya, Bhatt.; d sbyor 
CDNP, Bhatt.: spyor Vaidya 

24a thos CD, Vaidya, Bhatt. : thob NP; b ksanam HPS, Bhatt.: ciram Vaidya 

25a mtha’ CDNP, Bhatt.: mthar Vaidya; c tshai CDNP, Bhatt.: tshad Vaidya 
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22. 


23. 


24. 


25. 


22. 
23. 


24, 


Even if someone who understands the truth does not attain nirva- 
na in this life, inevitably he will attain it without effort in the next 
life, in accordance with karma. 


The intentional (cintyamdana) accomplishment of all deeds is very 
rare. It is not the case that nirvdna is absent in this world, but 
those who are suitably disciplined (yukta) and liberated are rare. 
After hearing that the body lacks good qualities, desire does not 
remain for a moment. Doesn’t one, in this very way, exhaust 
everything? 

Just as the end of a seed is seen — and its beginning is not — birth 
also does not arise once its cause is incomplete. 


pointed, and concentrate his mind by rejecting sense pleasures and bad mental 
states and enter progressively the four trance states (jhdna). In this way he concen- 
trates his mind just on what is inward. SN, 174, states that those whose reflection is 
inward (ajjhattacinti) cross over the flood. See CPD s.v. ajjhatam for further refe- 
rences. Bhdvand, according to Candrakirti (HPS, p. 477) is the instruction given to 
the most intelligent people; cf. C§, Vill, 14; MK, XXVI, 12, and CS, I, 26. 
Quoted in MA, p. 2. 

In using the expression yuktd muktaf ca, Aryadeva may have had in mind the 
fourfold classification of persons in Avguttara, II, p. 135, as both yuttapatibhdna 
and muttapatibhadna, muttapatibhana but not yuttapatibhana, yuttapatibhana but not 
muttapatibhana, and neither. Candrakirti (HPS, p. 479) explains that because of the 
absence of correct attention (yonifo manasikara) people who are suitably disciplin- 
ed and liberated are rare. 

Mindfulness of the body is the first of the four smrtyupasthdna. Lamotte, Traité, IV, 
pp. 2047-2048, n. 3, indicates that these four smrtyupasthana, according to Angutta- 
ra, I, p. 296, constitute the middle path. 


. Cf. CS, XIV, 25. Candrakirti (HPS, p.480) explains that just as the end of the seed 


is seen when fire destroys it, similarly the seed of consciousness will not arise when 
its causes are incomplete: yatha ndma cirakdlapravrttasyasya hetuphalaparamparayd 
pravartamanasya bijasarmmtdnasydndadimato ‘nto drsto ‘gnidahdt tathanddikdlapravrt- 
tasya paramparayd hetutah pravartamdnasydnddimato ‘pi vijfidnabijajanmanah kd- 
ranavaikalyat punah sambhavo nasti | kleS4peksam hi karma janmdkseptum parydp- 
tam | 
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IX. dNos po rtag pa dgag pa bsgom pa bstan pa ste | 


1. sarvam karyartham utpannam tena nityam na vidyate | 

tasman munim fte nasti yathabhavas tathagatah || 
| thams cad ’bras bu’i don skye ba | des na rtag yod min de’i phyir | 
| thub pa ma gtogs ji Ita’i dnos | de bzin gSegs pa yod ma yin | 


2. apratityastité nasti kada cit kasya cit kva cit | 

na kada cit kva cit kas cid vidyate tena Saévatah || 
| gan zig gan na nam du yan | ma brten par ni yod hid med | 
| des na nam yan gan Zig tu | rtag pa ’ga’ yan yod ma yin | 


3. (na vina hetuna bhavo) hetum4n nasti saévatah | 
tenakaranatah siddhih siddhir nety aha tattvavit || 
| rgyu med par ni dios po med | rgyu Idan rtag pa yod min pa | 
| des na rgyu med las grub ni | de hid mkhyen pas grub min gsuns | 


4. anityam krtakam drstva SaSvato ’krtako yadi | 
krtakasyastitam drstva nasti tenastu s4évatah || 

| mi rtag byas par mthon gyur nas | ma byas gal te rtag na ni | 

| byas la yod pa fiid mthon nas | rtag pa yod fiid min par ’gyur | 


5. akasadini kalpyante nityaniti prthagjanaih | 
laukikenapi tesv arthan na pasyanti vicaksanah || 
| mkha’ la sogs rnams rtag go ces | so so’i skye bo dag gis rtog | 
| mkhas pa rnams kyis de dag la | ’jig rten pas kyan don mi mthon | 


6. pradeSini na sarvasmin pradeso nama vartate | 
tasmat suvyaktam anyo ’pi pradeso ’sti pradesini || 
| phyogs Zes bya ba phyogs can ni | kun la gnas pa ma yin te | 
| de’i phyir phyogs can la phyogs ni | géan yan Sin tu gsal bar yod | 


2a-b Bhatt. reverses the order of these two padas; c tu NP, Bhatt.: tu’an CD : du 
Vaidya 

3a na vind hetuna bhavo Vaidya, Bhatt.: hiyate nityatvam yasmat HPS; b yod min pa 
CDNP, Vaidya : yod ma yin Bhatt. 

4c la CD, Vaidya, Bhatt.: pa NP; d nasti tendstu HPS, Bhatt.: nastitaivastu Vaidya 

5a tes CD : ces NP, Vaidya, Bhatt.; b rtog CD, Bhatt.: rtogs NP, Vaidya; d mi NP, 
Vaidya, Bhatt.: ma CD 

6c de’i NP, Vaidya, Bhatt.: de CD 
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IX. Showing the Realization of the Refutation of Permanent Things. 


1. 


Everything that has arisen is an effect; consequently, nothing is 
permanent. Therefore, except the Sage, there is no Tathagata in a 
real sense (yathabhdva). 

There is no independent existence for anything at any time any- 
where. Consequently, there is nothing permanent at any time any- 
where. 

There is no thing without a cause. Whatever has a cause is not 
permanent. Consequently, the Knower of Truth said that establish- 
ment in the absence of a cause is not [true] establishment. 


. If, after one observes that the created is impermanent, [one conclu- 


des that] the uncreated is permanent, then, after one observes that 
[only] the created exists, one must admit that the permanent does 
not exist! 


. Ordinary people conceive space and so forth, to be permanent. 


Clear-sighted people do not perceive {real] objects among these, 
even on a worldly level (laukikena). 


What is called directional part (pradeSa) is not present in the entire 
thing that possesses directional parts. Therefore, clearly, there is 
another directional part in the thing that possesses directional 
parts. 


1-4. Refutation of permanent things on the basis that experience shows that no ex- 


istent things are independent of causes. PP, pp. 397, 505 quotes v. 2, which is 
discussed with v. 4 in Murti (1960), pp. 196-197. Cf. *Sataka, 179b (SataSastra, pp. 
73-74); CS, XIV, 1. 


. Refutation of akdfa. Akdfa and the two other unconditioned dharmas, pratisam- 


khydnirodha and apratisamkhyanirodha, are discussed in AK, I, 5-6 (KoSa, I, pp. 8- 
10); Le Traité de la.Descente dans la Profonde Loi (AbhidharmavatdraSastra), tr., 
M. van Velthem, Louvain-la-Neuve, 1977, pp. 74-78; and May (1959), p. 140, n. 398 
(ref.). 


. Cf. *Sataka, 179b (SataSastra, p. 74). May (1980), p. 230, n. 59, identifies this as an 


attack on the Jaina pradega theory; see also Murti (1960), pp. 197-198. 
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7. yasmin bhave pravrttis ca nivrttié copalabhyate | 
t+e+e¢teett+ett++e tt if 

| gan zig yod na dios po la | ’jug dan Idog pa’an dmigs par ’gyur | 

| de ni gZan gyi dban ’gyur te | des na ’bras bur yan ’gyur ro | 


8. | *bras bu med par rgyu la ni | rgyu fid yod pa ma yin te | 
| de yi phyir na rgyu rnams kun | ’bras bu nid du thal bar ’gyur | 


9. karanam vikrtim gacchaj jayate nyasya karanam | 
t+etttettee+et++ett++t | 

| rgyu ni rnam par ’gyur ba na | gZan gyi rgyu ru ’gyur ba ste | 

| gan la rnam par ’pyur yod pa | de ni rtag ces byar yod min | 


10. | rtag pa gan gi rgyu yin pa’i | dhos de ma byun ba las skye | 
| ran nid ’byun bar gyur de la | rgyu ni log par ’gyur ba ste | 


11. | dnos po rtag pa las skyes pa | ci Ita bur na mi rtag ’gyur | 
| nam yan rgyu dan ’bras bu giis | mtshan fiid mi mthun mthon ma 


yin | 


12. | gan gi phyogs ’ga’ rgyu yin zin | phyogs ’ga’ rgyu ma yin des na | 
| de ni sna tshogs ’gyur na go | sna tshogs rtag par mi rigs so | 


13. | rgyu yi zlum po gan yin pa | de ni ’bras bu la yod min | 
| des na bdag fiid kun sbyor ba | rdul phran rnams la mi ’thad do | 


14. | rdul phran gcig gi gnas gan yin | de ni géan gyi yan mi dod | 
| de phyir rgyu dan ’bras bu giis | bon tshod mfiam par ’dod ma yin | 


7c ’gyur CD, Bhatt.: gyur NP, Vaidya 

10b de CDN, Bhatt.: med P, Vaidya; c ’byun CDNP, Vaidya: byun Bhatt.; d log CD, 
Bhatt.: ldog NP, Vaidya 

11b ci DNP, Vaidya, Bhatt.: ji C 

12c go NP, Vaidya, Bhatt.: ko CD; d mi rigs so CD, Bhatt.: ga la rigs NP, Vaidya 

13a yi CD, Bhatt.: ni NP, Vaidya; c sbyor CDNP, Bhatt.: spyor Vaidya 

l4a gan CD, Vaidya, Bhatt.: khan NP; b gyi yan CD, Vaidya, Bhatt.: gyir yan NP; d 
bon CDNP, Bhatt.: bod Vaidya 


90 


10. 


11. 


12. 


13. 


14. 


10. 
11. 


. That [time] in which activity and inactivity are perceived in a thing 


depends upon something else and, consequently, is also an effect. 


. A cause that lacks an effect does not have the property of being a 


cause. Therefore, it follows that all causes are nothing but effects! 


. A cause, while undergoing change, becomes the cause of some- 


thing else. Whatever undergoes change is not called permanent. 
That thing whose cause is a permanent [thing] is produced after 
having been non-existent (abhitva). A cause for such a thing that 
has come into existence by itself serves no purpose. 

How will a thing that is produced from something permanent 
become impermanent? Both cause and effect are never seen to 
have dissimilar characteristics. 

An [atom] that has some part which is a cause and some part 
which is not a cause would be, consequently, a manifold (citra) 
[atom]. It is not possible for a manifold thing to be permanent. 


The spherical dimension (parimandalya) of the cause is not pre- 
sent in the effect. Therefore, it is not possible that atoms are in 
contact in their entirety. 
It is not possible for the locus of one atom to be also that of 
another. Therefore, one cannot hold that both cause and effect 
are equal in dimension. 


. Refutation of permanent time. On kdlavdda see May (1959), p. 123, n. 320 (ref.). 
. The existence of the effect makes it possible to term something a cause; on this 


mutual establishment of cause and effect see also MK, XX, 22; VV, 49; SS, 6 and 
May (1959), p. 90, n. 190 (ref.). 


. Nothing that undergoes change can be permanent (Aryadeva uses this argument 


against the permanent self in X, 4); discussed by Murti (1960), p. 197. 
On abhiitva bhava see May (1981), p. 87, n. 46 (ref.). 
Discussed in Murti (1960), p. 199. 


12-19. Refutation of permanent atoms. Cf. “Sataka, 180a-b (Satasastra, pp. 78-80); BV, 


18; Traité, Il, pp. 728-730, and May (1959), p. 54, n. 15 (ref.) On the Vaisesika 
terms pdrimandalya and parimana see K. Potter, Encyclopedia of Indian Philosop- 
hies, 11, Princeton, 1977, index s.v. size. Murti (1960), pp. 200-201 discusses vv. 12, 
17-18. The Sarvastivada is the target of v. 19. May (1981), p. 63, n. 45, says: 
‘Aryadeva se fonde ici sur la solidarité — voire, pour certains, l’identité - de deux 
propriétés essentielles de la matiére (riipa): limpénétrabilité (pratighdta, “résistan- 
ce, contre-choc”) et la frangibilité (rapana). Tout ce qui est impénétrable est suscep- 
tible de se briser, donc impermanent par nature, méme si, pour une durée plus ou 
moins longue, la brisure ne se réalise pas dans les faits’. 
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15. 


16. 


17. 


18. 


19. 


20. 


21. 


22. 


| gan la Sar gyi phyogs yod pa | de la Sar gyi cha yan yod | 
| gan gi rdul la phyogs yod pa | des rdul rdul phran min par bsfiad | 


| mdun gyis len cin rgyab kyis ni | gton bar ’gyur na de dag ghis | 
| gan la yod pa ma yin pa | de ni ’gro por yan mi ’gyur | 


| gan la dan po yod min Zin | gan zig la dkyil yod min la | 
| gan la tha ma yod min pa | mnon med de ni gan gis mthon | 


| bras bu yis ni rgyu bsig pa | des na rgyu ni rtag ma yin | 
| yah na gan na rgyu yod pa | de na ’bras bu yod ma yin | 


| thogs Idan dios po rtag pa ni | gan du’an snan ba ma yin te | 
| des na nam yan sans rgyas rnams | rdul phran rtag pa iid mi 
gsuns | 


| chin dan beins dan thabs las gZan | thar pa gal te yod na ni | 
| de las ci ya mi skye ste | des na de thar Zes mi brjod | 


| mya nan ’das la phun po rnams | yod min gan Zag srid ma yin | 
| gan du mya nan ’das gyur pa | ma mthon der myan ’das gan Zig | 


| srid dan bral la thar pa’i tshe | Ses yod yon tan ci Zig yod | 
| Ses med pa yi yod pa yan | gsal bar yod pa min dan mtshuns | 


gi CDNP, Vaidya : gis Bhatt.; d des rdul rdul phran min par bsfiad CDNP, Bhatt.: 
des na rdul rdul phran min bsiiad Vaidya 

2in Bhatt.: cin DNP : tsin C : cid Vaidya; b ’gyur Bhatt.: gyur CDNP, Vaidya; d ’gro 
por yan CDNP, Bhatt.: ’gro bor an Vaidya 

yis CD, Bhatt.: yi NP, Vaidya; bsig CDNP, Vaidya : bZig Bhatt.; d yod ma yin CD, 
Vaidya, Bhatt.: rgyu yod pa NP 

snan ba CDNP, Bhatt.: snan pa Vaidya; d gsuts CDP, Vaidya : gsun N, Bhatt. 
beins CDNP, Vaidya : bcifi Bhatt.; c las CD, Bhatt.: la NP, Vaidya; ya CD : ’an 
NP, Vaidya, Bhatt. 

gyur pa CDNP, Bhatt.: gyur ba Vaidya; d myan DNP, Vaidya, Bhatt.: snah C 
srid CDNP, Vaidya, Bhatt.: sred DTPT; thar pa’i CDNP, Bhatt.: thar ba’i Vaidya; 
d dan CD, Bhatt.: de NP, Vaidya 


15. 


16. 


17. 


18. 


19, 


20. 


21. 


22. 


20. 


21. 


Whatever has an eastern direction has an eastern part. Therefore, 
one who [thinks] that an atom has directional parts [must] admit 
that the atom is [really] no atom. 

In forward motion, the back is left behind. An [atom] that lacks 
these two [motions] is not something that moves. 

How is something that has no front, middle, or rear, and is invisib- 
le perceived? 

The effect either destroys the cause and, consequently, the cause 
is not permanent, or the effect is not present where the cause is. 
A permanent thing that has resistance (sapratigha) is never seen 
anywhere. Consequently, the Buddhas never said that an atom is 
permanent. 


If liberation were different from bondage, the one bound, and the 
method fof liberation] (updya), then it could not arise from there. 
and, consequently, it could not be called liberation [from them]. 

In nirvana the aggregates do not exist and the individual (pudgala) 
is not possible. Insofar as one cannot see the extinguished (nir- 
vrta) [substratum], then what nirvana is there? 

At the time of liberation, what value is there in [positing] con- 
sciousness (caitanya) for someone free from existence (vibhava)? 
Also, an unconscious existence clearly is analogous to non-exi- 
stence! 


Cf.*Sataka, 180b-c (Satasdstra, pp.80-81); MK, XVI. Tucci (1925), p. 528, n. 2 cites 
Lankavatara, 11, 70: bandhyabandhananirmuktd updyais ca vivarjitah | tirthyaé mok- 
gam vikalpenti na ca mokso hi vidyate ||, as does La Vallée Poussin, ‘Le Nirvana 
d’aprés Aryadeva’, MCB, I (1931-1932), p. 130, with the variant readings nirmuk- 
tam and vivarjitam; see also May (1982), p. 63, n. 36. Both Tucci, pp. 528-529, nr. 2, 
and LVP, pp. 131-132, translate portions of Dharmapala’s commentary on this 
verse. 

Aryadeva here refers to nirupddhisesanirvana in which the aggregates are not pre- 
sent (on upddhi see May [1982], p. 68, n. 62). See the excerpts from Dharmapala’s 
commentary translated by Tucci (1925), p. 529-530, n. 1, and by LVP (1931-2), p. 
133-134. Cf. *Sataka, 180c-181a (SataSastra, pp. 81-82); YS, 9; RA, I, 41; and 
Lankdvatdra, X, 281ab. 


22-23. Refutation of the Samkhya belief that the purusa is conscious or potentially 


conscious at the time of liberation; see Samkhyakdrikd 19, 64-66. See Dharmapata’s 
commentary on v. 22, Tucci (1925), pp. 531, n. 1 and on v. 23, p. 532, n. 1. The 
Chinese text of v. 23 translates instead of moksa the term nirupddhi§esanirvdna, as 
does Dharmapala’s commentary. 
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23. | thar pa bdag gcig yod na ni | ges yod sa bon srid pa yod | 
| de med na ni srid pa la | bsam pa’an yod pa ma yin no | 


24. | sdug bsnal las thar mi rnams la | gzan ni yod pa min par nes | 
| de phyir rnam pa kun tu’an bdag | zad pa legs Zes bya bar brjod | 


25. varam laukikam evedam paramartho na sarvatha | 
laukike vidyate kif cit paramarthe na vidyate || 

| *jig rten pa ’di nid bla yi | don dam rnam kun ma yin te | 

| ’jig rten pa la cun zad yod | dam pa’i don la yod ma yin | 


rnal ’byor spyod pa b2i brgya pa las dhos po rtag pa dgag pa bsgom pa bstan pa ste rab tu 
byed pa dgu pa’o || 


X. bDag dgag pa bsgom pa bstan pa ste | 


1. antaratma yada na stri na puman na napumsakam | 

tada kevalam ajfianad bhavas te "ham puman iti || 
| gan tshe nan bdag bud med min | skyes min ma nin ma yin pa | 
| de tshe mi Ses ’ba’ Zig las | khyod bdag pho’o sfiam, du sems | 


2. yada sarvesu bhitesu nasti stripumnapumsakam | 

tada kim nama tany eva prapya stripumnapumsakam || 
| gan tshe ’byun ba thams cad la | pho mo ma nin yod min pa | 
| de tshe ci ste de dag nid | brten nas pho mo ma nin yin | 


3. yas tavatma mamanatma tenatmaniyaman na sah | 

nanv anityesu bhavesu kalpana nama jayate || 
| khyod kyi bdag gan a’i bdag min | des de bdag min ma nes phyir | 
| dos po mi rtag pa rnams la | rtog pa skye bar ’gyur min nam | 


23a thar pa NP, Bhatt.: thar par CD : thar ba Vaidya; gcig CD : cig NP, Vaidya, Bhatt. ; 
b yod sa bon CDNP, Bhatt.: yons po na Vaidya; d yin no CD, Bhatt.: yin NP, 
Vaidya 

24b ni NP, Vaidya, Bhatt.: la CD 


la nan Vaidya, Bhatt.: na CDNP; d pho’o CDNP, Vaidya : pho yo Bhatt. 

2d brten nas CD, Vaidya, Bhatt.: bsten nas NP 

3b bdag CD, Vaidya, Bhatt.: dag NP; tenatmaniyaman : tenatma niyaman HPS, Vai- 
dya, Bhatt.; c bhavesu Vaidya, Bhatt.: abhavesu HPS 
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23. 


24, 


25. 


24, 


Were a self to exist in liberation, consciousness would be the seed. 
Were it not to exist, there would not be even a thought about 
existence (bhava). 

Certainly, there is nothing else for those who are liberated from 
suffering. Therefore, it is said that it is best to get rid of the self. 
This worldly perspective is, in fact, better [initially]; the ultimate 
never is [better initially]. Something is found on the worldly level; 
nothing is found on the ultimate level. 


. Showing the Realization of the Refutation of the Self 


Since the internal self is neither female, male nor neuter, it is only 
from ignorance that your conviction (bhava) is ‘1 am male’. 


. Since there is neither female, male, nor neuter in any of the ele- 


ments, how, dependent upon them alone, can there be female, 
male, or neuter? 


. Your self is not my self, consequently, because it is not fixed (aniya- 


ma), the self does not [truly] exist. Certainly, a conception [of a 
self] can be based [only] on impermanent things. 


. The self (pums), like the body, undergoes change from one birth to 


another. Consequently, it is not possible [for you to claim] that 
{self] is different from the body and permanent. 


Tucci (1925), p. 533, n. 1, says that Dharmapdla’s commentary indicates that the 
Vaisesikas are refuted in this verse. 


. On the worldly level such things as the aggregates, sense bases, and elements exist. 


Cf. Y$, 33; Lankdavatdra, X, 120 and 429ab: bhava vidyanti samvrtyd paramarthe na 
bhavakah |. 


. According to Candrakirti (HPS, p. 485) the heterodox philosophers (¢irthika) des- 


cribe the antardtman as dwelling in the body, consisting of the collection of the six 
faculties (indriya), the instigator of actions, the experiencer of the results of actions 
and the substratum for the ahamkdra. 


’ 


. Tucci (1925), p. 534, n. 1, identifies this verse as a refutation of the Lokayata. 
. Quoted in PP, p. 199, and Traité, II, p. 737, n. 1; also discussed in Murti (1960), p. 


204. 


. If the self creates karma and experiencer the result, it should change when reborn, 


as the body does. See Nydyasitra, HI. 2, 60. 66 and the Bhdsya on these for the 


Nyaya position on the operations of karma and the relationship between the body 
and the self. 
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4. dehavad vikrtim yati puma janmani janmani | 

deha(t) tenanyata tasya nityata ca na yujyate || 
| skye dan skye bar skyes bu ni | lus béin rnam par ’gyur bar ’gyur | 
| khyod kyi de la lus las géan | fiid dan rtag fid mi rigs so | 


5. | reg dan mi Idan dnos po la | bskul ba Zes bya mi skye ste | 
| de phyir lus kyi gyo ba Ja | srog ni byed pa por mi ’gyur | 


6. | mi ’tshe ba dan bdag rtag pa | ’di la rgyu ni ci yod sfam | 
| mam pa kun tu Sin srin las | rdo rje bsrun byar mi ’gyur ro | 


7. | skye ba dran pa yod pa’i phyir | gal te khyod kyi bdag rtag na | 
| son byas pa yi rma mthon nas | khyod kyi lus ko cis mi rtag | 


8. | sems pa can dan Idan bdag kyan | gal te ges po fiid yin na | 
| de yis sems pa can sems pa | min zin skyes bu’an rtag mi ’gyur | 


9. | bde ba la sogs dan Idan srog | bde sogs béin du sna tshogs mthon | 
| de phyir bde la sogs béin te | rtag pa fiid du’an mi run no | 


4c dehat tenanyata reconstructed according to the Chinese: ku li shen : dehantenayata 
HPS, Vaidya : dehat tavanyata Bhatt.; CL suggests dehat te nanyata. 

5a la NP, Vaidya, Bhatt.: las CD; b bskul CDNP, Bhatt.: bsgul Vaidya; d srog DNP, 
Vaidya, Bhatt.: bdag C 

6c tu NP, Vaidya, Bhatt. : tu’an CD 

7d lus ko CD : bdag go NP, Vaidya, Bhatt. 

8c yis CD, Vaidya, Bhatt.: yi NP; d Zia CD, Bhatt.: Zes NP, Vaidya; bu’an CDNP : bu 
Vaidya, Bhatt. 

9c bde la sogs béin te NP, Vaidya, Bhatt.: bde ba la sogs béin CD 
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- What is called propulsion does not arise from an intangible thing. 
Therefore the self (jiva) is not the agent of the body’s movement. 
. One wonders what the reason is for [advocating at the same time] 
non-violence (ahimsa) and a permanent self. A diamond never has 
to be protected from a wood-worm! 


. If you [claim that] the self is permanent because of the memory of 
[its past] births, [we reply:] How can you [claim that] the body is 
impermanent when you see a scar previously incurred? 

. Even if the self when it is connected with [the quality] conscious- 
ness (jfidna) is the cognizer (jfidtr), for that reason, the conscious 
[self] is not conscious [in and by itself]; and hence the self (purusa) 
is not permanent. 

. The self (jiva) that is connected with such [qualities] as pleasure 
(sukha) is seen to be as diverse as pleasure, and so forth. There- 
fore, it also is not permanent, like pleasure, and so forth. 


. Cf. *Sataka 172a (SataSdstra, pp. 29-31), and Murti (1960). Padarthadharmasamgra- 
ha (ed. D. J. Sarma, p. 199) says that just as an intelligent charioteer guides the 
chariot, so the body is guided in its actions by an intelligent agent, namely, the self. 
Candrakirti (D ff. 160b-161a, P f. 180a-b) rejects this analogy by arguing that only 
tangible things propel others; and since the self is intangible it cannot be the cause 
of the body’s actions. 

. A permanent dtman should not be subject to harm and thus there is no need to 
protect oneself from bad rebirths by performing virtuous actions. Cf. *Sataka, 172b- 
c (Satasastra, p. 31); Tucci’s annotation to his translation, p. 51, quotes Nydyasd- 
trabhdsya: na jatu kascin nityam himsitum arhati. 

. The Nyaya-Vaisesika argument assumes that the self is the substratum for the 
quality memory and that the self bears the impressions of past births from one life to 
the next and for this reason the self is permanent. Aryadeva’s reply suggests that 
one might assume that the body bears the impressions of past scars from one life to 
the next and come to the absurd conclusion that the body is permanent! Cf. *Sata- 
ka, 173a-b (Satasstra, pp. 34-35). On the Nyadya arguments for the self’s memory of 
past births see Nydyasutra, III. 1. 12-14, 18, 21 and III. 2. 40, 


8-9. Refutation of the Nyaya-Vaisesika thesis that the self is connected with such 


qualities as jridna and sukha. Cf. *Sataka, 171a-c (Satasdstra, pp. 25-27). On the 
connection between self and these qualities see the Bhasya on Nydyasiitra, I. 1, 10 
and III. 2, 22-23. 


7 Indiske Studier 7 a 


10. karanam jayate mithya caitanyam sa$vatam yadi | 
t++et¢tettett+eetit+e il 

| gal te Ses pa yod rtag na | byed pa log par *gyur ba ste | 

| gal te me ni rtag ‘gyur na | bud Sin gis don yod mi ‘gyur | 


11. 4 vinaéac calam nama dravyam nasti kriya yatha | 
puruso ’sti na caitanyam iti tena na yujyate || 

| rdzas ni bya ba ji bain du | *jig pa’i bar du gyo ba med | 

| des na skyes bu yod ses pa | yod pa med ces byar mi rigs | 


12. cetanadhatur anyatra drsyate ’nyatra cetana | 
dravatvam iva lohasya vikrtim yaty atah puman || 
| gzan du ses pa yod pa’i khams | mthon zif géan du ses yod de | 
| lcags kyi Zu fiid béin de’i phyir | skyes bu rnam par ’gyur bar ‘gyur | 


13. caitanyam ca manomatre mahams cakasavat puman | 
acaitanyam tatas tasya svaripam iva dréyate || 

| Ses yod yid tsam ig la ste | skyes bu nam mkha’ bdin du che | 

| de phyir de yi no bo ni | ges pa yod fid min Itar mthon | 


14. paras (tasyeti) kim naham aham sarvagato yadi | 
tenaivavaranam nama na tasyaivopapadyate || 

| gal te kun la bdag yod na | géan gyis de cis nar mi rtog | 

| de flid kyis ni de fiid 1a | sgrib ces bya bar mi ’thad do | 


15. yesam gunanam kartrtvam acaitanyam ca sarvasah | 
tes4m unmattakanam ca na kif cid vidyate ’ntaram || 

| gan gi yon tan byed po dan | rnam kun ges yod ma yin pa | 

| de dag dan ni smyon pa la | khyad par ci yan yod ma yin | 


10d mi CDP, Vaidya, Bhatt.: ma N 

13c ni DNP, Bhatt.: hid C : na Vaidya 

14a tasyeti Vaidya : taveti HPS : tarketi Bhatt.; b rtog DNP, Vaidya : rtogs C, Bhatt.; c 
ni CD, Bhatt.: na NP, Vaidya 
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10. 


11. 


12. 


13. 


14. 


15. 


If consciousness (caitanya) is permanent, the instrument (karana) 
serves no purpose. If fire is permanent, fuel is useless. 

Certainly, there is no substance that is mobile until its destruction, 
as in the case [of motion as a result] of action (Kriya). Therefore, it 
is impossible that the self (purusa) exists and consciousness does 
not. 

It seems that the element of consciousness (cetanddhatu) exists in 
one place and consciousness in another. Therefore, the self 
(pums) undergoes change, like iron melting. 


Were consciousness the size of the mental organ (manas) and the 
self vast, like space, it would seem as if that [self’s] own-nature is 
unconscious. 

If I am all-pervasive, why doesn’t someone else think that J am 
he? Certainly, it is impossible for this [same thing] to be obstruct- 
ed by that [namely, itself]. 

There is not any difference between insane people and those 
[Samkhyas] for whom the qualities (guna) are always active and 
unconscious! 


10-12. Refutation of the Samkhya position that the purusa is conscious or potentially 


13. 


14. 


conscious. If the purusa is conscious in nature, then the instrument (karana) is 
useless. Tattvasamgraha, VII, 305 uses the same argument as v. 10: aksyarthddy 
aphalam tu sydc caitanyam Sa$vatam yadi | na bhaved indhanendrtho yadi sydc 
chdsvato ‘nalah || If the puruga is potentially consciousness at one point and actually 
conscious at another, then it changes and thus is not permanent. Cf. *Sataka, 170c- 
171a, 172b (SataSastra, pp. 21-22, 31-33); Tucci, p. 48 of his notes, cites Chi-tsang’s 
summary of Aryadeva’s objections. 

Candrakirti (HPS, p. 489) explains that the self, which is vast in size, should not 
become conscious from its connection with consciousness, which is minute in size, 
just as Ganges does not become salty when it comes into contact with a minute 
amount of salt. Cf. *Sataka, 173b (SataSastra, p. 36). Vaisesikasutra, VMI. 1. 22-23 
describe the dtman as mahat and the manas as anu. 

Refutation of the Nyaya-Vaigesika description of the self as all-pervasive. Vaisesika- 
sutra, III, 2. 9, 14, say that the term I indicates the self and that one’s own self and 
not another’s is indicated. Aryadeva argues that if the self is ali-pervasive, then the 
term I should indicate both oneself and others. Moreover, both one’s own self and 
another’s should exist in the same place, and the differentiation of one from anoth- 
er’s will be impossible. The same argument occurs in Traité, II, p. 738. 


15-16. Refutation of the Samkhya belief that the activity of the three unconscious gunas 


7 


constructs the world, but that the conscious purusa experiences the results of action 
(see Samkhyakdrikd, X1-XX, XXVII). Cf. the use of the term grhakdraka/ gahaka- 
raka in Uv., XXXI, 6-7; Dhp., XI, 8-9. 
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16. kartum nama vijananti grhadin sarvatha gunah | 

bhoktum ca na vijananti kim ayuktam atah param || 
| yon tan rnams kyis rnam kun tu | khyim la sogs dag byed ses kyi | 
| za ba rnam par mi ges pa | ’di las mi rigs géan ci yod | 


17. kriyavai chaévato nasti nasti sarvagate kriya | 
niskriyo nastitatulyo nairatmyam kim na te priyam || 
| bya ba dan Idan rtag pa med | kun tu son la bya ba med | 
| bya ba med pa med dan mtshuns | bdag med la khyod cis mi dga’ | 


18. | la lar kun tu son bar mthon | la lar skyes bu lus tsam Zig | 
| la lar rdul tsam Zig mthon ste | Ses rab can gyis med par mthon | 


19. | rtag la gnod pa ga la yod | gnod med thar pa ga la yod | 
| des na gan gi bdag rtag pa | de yi thar pa mi rigs so | 


20. | gal te bdag ces bya yod na | bdag med sham pa mi rigs Sin | 
| de iid rig pa nes pa las | mya nan ‘das ’gyur Zes bya’an brdzun | 


21. | gal te grol ba yod fiid na | de ni shar yan med pa nid | 
| mi Idan pa la gan mthon ba | de ni ran béin Zes byar béad | 


16a kyis CD, Bhatt.: kyi NP, Vaidya 

17d dga’ CDNP, Bhatt.: dka’ Vaidya 

18c rdul tsam Zig mthon CD, Bhatt.: skyes bu rdul tsam dig P (N repeats c) : mthon ste 
rdul tsam Zig Vaidya; d med par CDNP, Vaidya : med ces Bhatt. 

19a yod CDNP, Bhatt.: Zig Vaidya; d yi NP, Vaidya, Bhatt.: la CD, thar pa CDNP, 
Bhatt.: thar ba Vaidya 

20c rig CD, Bhatt.: rigs NP, Vaidya; d "gyur CNP, Bhatt.: gyur D, Vaidya 

21a yod CD : med NP, Vaidya, Bhatt. 
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16. 


17. 


18. 


19. 


20. 


21, 


17. 


18. 


19. 


21, 


The qualities at all times [are assumed to] know how to construct 
houses, and so forth, but they do not know how to experience [the 
results]. Is there anything more unreasonable than this? 

What possesses action is not permanent; action is not present in 
what is all-pervasive; and a lack of action is equivalent to a lack of 
existence. Why doesn’t selflessness (nairdtmya) please you? 
Some see that [self] as ubiquitous; some see it as the size of a 
person’s body; and some see it as minute in size. Someone en- 
dowed with insight (prajfd) sees it as non-existent. 

How can what is permanent be harmed? Why should there be 
liberation [for one whois] not being harmed? Consequently, libe- 
ration is absurd for someone for whom the self is permanent. 

If the so-called I exists, then either it is wrong to think, ‘I do not 
exist’, or it is false to think that a knower of the truth (tattvavid) 
[about the self] certainly attains nirvana. 

If the liberated [self] exists, it was not [like that] earlier. It is 
explained that what is seen as not connected [and dependent on 
anything else] is called own-nature. 


Refutation of the Nyaya-Vaisesika relationship between action and the self (see 
Vaisesikasutra, V. 1. 1-6). Quoted in PP, p. 116; discussed by Murti (1960), p. 204. 
M. Honda, ‘Arya Deva’s Critique Against Samkhya’, IBK (1974), p. 488, notes that 
Dharmapala quotes this verse in the Ch’eng Wei Shih Lun and that one of the 
commentators identifies these views, respectively, with ‘1) Samkhya, Vaisesika, 2) 
Ahrikya tirthika, and 3) Pasupata etc.’, Cf. the Upanisadic speculations on the size 
of the self in Traité, II, p. 744, n. 2. 

A permanent self cannot experience the pain that motivates people to seek libera- 
tion from sarnsdra. 


. Buddhapilita’s Miulamadhyamakavriti (ed. Lindtner), p. 192, has a variant reading 


of cd: yan na de nid riog pa ‘am | mya nan ‘da’ ba nes rdzun ‘gyur | Based on the 
variant reading rigs in NP, CL suggests for c ‘by ascertaining the principle of truth 
(tattvanayaviniscaya)’. The Chinese translation: chih chen shih che seems based on 
tattvavid; see Tucci (1925), p. 537, n. 1. Cf. Tatrvasamgraha, XXVI, 374: na yuktam 
néham ity evam yady aham nama vidyate | niyamét tattvavid yati nirvdnam iti va 
musa ||. 

Cf. the definition of svabhdva in MK, XV, 2cd: akrtrimah svabhdévo hi nirdpeksah 
paratra ca || 
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22. | gal te mi rtag chad na ni | da dun rtswa sogs ci ste yod | 
| *di ni gal te bden ’gyur na | su la’ah gti mug kyan mi ’byun | 


23. | bdag ni yod par gyur na’an gzugs | gzan las ’byun bar snan gyur la | 
| gZan las gnas par snan gyur Zin | gzan las rnam par ’jig par snan | 


24. | ji ltar sa bon byas pa las | myu gu byas pa skye ’gyur ba | 
| de bZin mi rtag thams cad ni | mi rtag dag las *byun bar ’gyur | 


25. yasmat pravartate bhavas tenocchedo na jayate | 

yasman nivartate bhavas tena nityo na jayate || 
| gan phyir dnos po ’jug ’gyur ba | des na chad par mi ’gyur Zi | 
| gan phyir dnos po Idog ’gyur ba | des na rtag par mi ’gyur ro | 


tal ’byor spyod pa bii brgya pa las bdag dgag pa bsgom pa bstan pa ste rab tu byed pa 
beu pa’o || 


XI. Dus dgag pa bsgom pa bstan pa ste | 


1, | ma ’ons bum la da Itar ba’i | bum yod ma yin ’das pa med | 
| gan phyir de gis ma ’ons pa | de phyir ma ’ons yod ma yin | 


2. | gal te Zig pa ma ’ons pa’i | ho bor ma ’ons la yod na | 
| ma ’ons bdag hid du yod gan | de ni ji Itar ’das par ’gyur | 


3. | gan gi phyir na ma ’ons dios | ma ’ons bdag tu gnas ’gyur ba | 
| de yi phyir na da Itar bar | ’gyur te ma ’ons fid mi srid | 


4. | ma ’ons pa yod ’das pa yod | da Itar ba yod ci Zig med | 
| gan gi dus kun yod fiid pa | de yi mi rtag fiid gan las | 


22a na ni CDNP, Vaidya : yin na Bhatt.; c rtswa CDNP : rtsha Vaidya : rtsa Bhatt.; d 
*byun CDNP, Bhatt.: ’gyur Vaidya 
23d ram par ’jig par CD, Vaidya, Bhatt.: "jigs pa snan gyur NP 


1a bum la CDNP, Bhatt.: bum pa Vaidya 

2b ho bor CDNP, Vaidya: ho bo Bhatt.; d ji NP, Vaidya, Bhatt.: ci CD 
3b tu CDNP, Bhatt.: du Vaidya 

4d gan las CD : ga las NP, Vaidya, Bhatt. 
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22. 


23. 


24. 


25. 


If impermanent things were annihilated, how would grass, and so 
forth, still exist? If this were true, even confusion would no longer 
arise in anyone! 

Even if the self were to exist, its visible form (riipa) [namely, the 
body] is seen to originate on account of something else and to 
continue and cease on account of something else. 

Just as a created seed produces a created sprout, all impermanent 
things arise from [other] impermanent things. 

Since a thing continues, annihilation does not occur; since a thing 
ceases, consequently, permanence does not occur. 


XI. Showing the Realization of the Refutation of Permanent Time 


1. 


The present pot does not exist in the future pot, [nor does] the past 
[pot] exist [in the future one]. Since these two must [first] be future, 
the future does not exist. 

If the past exists in the future as the nature of the future, how can 
that which has the future as its nature be [something] past? 


. Since [you claim that] a future thing remains future in nature, [we 


reply:] It is impossible for it to remain future when it [actually] 
becomes present. 


. [You claim that] the future exists; the past exists; and the present 


exists. [We reply:] What does not exist? How can something that 
exists at all times be impermanent? 


22-25. Refutation of eternalism and annihilationism. Cf. *Sataka, 178a (SataSastra, p. 


65); MK, XVIII, 8; SS, 21-22; and May (1959), p. 213, n. 720 (ref.). Buddhapilita’s 
Milamadhyamakavrtti (ed. Lindtner), p. 199, quotes v. 25. 


1-5. On the mutual dependence of the three times see also *Sataka, 179c-180a (Satasa- 


stra, pp. 76-77); §S, 29; MK, XIX, 1-4 and PP, pp. 382-385. P. Williams, ‘Buddha- 
deva and Temporality’, JIP 4 (1977), pp. 280-281, believes that Nagarjuna’s refuta- 
tion of time attacks Buddhadeva. Aryadeva refutes a similar position in v. 1; wy, 2-3 
may refute Ghosaka’s position that when a thing passes through time it becomes 
conjoined with the mark ‘past’ (atitalakganayukta) and is then considered ‘past’, 
even though it is not separated completely from the marks of the present and 
future. The Chinese translation of v. 4, with its discussion of causal function (kari- 
tra), may refer to Vasumitra’s position. On these Abhidharmikas’ views see LVP, 
“Documents d’Abhidharma — La Controverse du Temps’, MCB 5 (1936-37), pp. 22- 
24; AKV, pp. 805-818 (Kosa, IV, pp. 50-54); Abhidharmadipa, pp. 259-261; and 
Tattvasamgraha, pp. 613-617. 
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5. | ’das pa las ni ’das gyur pa | ci yi phyir na ’das par ’gyur | 
| das pa las ni ma das pa | ci yi phyir na ‘das par ’gyur | 


6. | gal te ma ’ons skyes yod na | ji Itar da Itar bar mi ’gyur | 
| ci ste de la skyes med na | ma ’ons rtag par ’gyur ram ci | 


7. vinapi janmana bhangad anityo yady anagatah | 
atitasya na bhango ’sti sa nityah kim na kalpyate || 

| skye ba med kyan ’jig pa las | gal te ma ons mi rtag na | 

| das la ’jig pa yod min te | de ni rtag par cis mi rtog | 


8. anityo vartamano ’yam atitas ca na jayate | 
tabhyam anya trtiyapi gatis tasya na vidyate || 
| das pa dan ni da Itar ba | ’di ni mi rtag ’gyur min la | 
| de dag las gzan rnam pa ni | gsum pa’an de la yod ma yin | 


9. yah paécaj jayate bhavah sa pirvam vidyate yadi | 
na mithya jayate paksas tesam niyativadinam || 
| dnos po gan Zig phyis skye ba | de ni gal te shar yod na | 
| de yi phyir na phya smra ba | ams kyi phyogs ni log mi ’gyur | 


10. sambhavah kriyate yasya prak so ’stiti na yujyate | 
sato yadi bhavej janma jatasyapi bhaved bhavah || 
| gan zig ’byun bar byed pa de | snar yod ces byar mi rigs te | 
| gal te yod pa skye ’gyur na | skyes zin pa yan ’byun bar ’gyur | 


11. drSyate ’nagato bhavah kenabhavo na dréyate | 

vidyate ’nagatam yasya diram tasya na vidyate || 
| ma ’ons pa yi dnos mthon na | dios po med pa cis mi mthon | 
| gan la ma ’ons yod ’gyur ba | de la rin ba yod ma yin | 


Sa gyur pa CDNP : ’gyur ba Bhatt.: gyur ba Vaidya 

6b ji ltar CDNP : ci Itar Vaidya, Bhatt.; da ltar CDNP : da Ita Bhatt.: de Itar Vaidya; c 
skyes NP, Vaidya, Bhatt. : skye CD 

7c la CD, Bhatt.: pa NP, Vaidya 

8a ba DNP, Vaidya, Bhatt.: bar C 

9c phya NP, Vaidya, Bhatt.: phywa CD; d kyi CD, Bhatt.: kyis NP, Vaidya; tesam 
HPS, Vaidya : tasman Bhatt. 

10a de NP, Vaidya, Bhatt. : ste CD 

lic ’gyur ba CD, Bhatt.: gyur pa NP : gyur ba Vaidya 
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10. 


11. 


6. 


. When the past has passed from the past, how can it [still] pass? 


When the past has not passed from the past, how can it pass? 


. If the future [pot] is produced, doesn’t it become present? Alter- 


natively, if it is not produced, isn’t the future permanent? 


. If, even without production, the future is considered imperma- 


nent because of its [subsequent] destruction (bhanga), there being 
no destruction of the past, why is it not considered permanent? 


. This present and the past are not impermanent. Apart from these 


two, there is no possibility for that [future thing to be imperma- 
nent}. 


. If that thing which is produced afterwards exists before, the Fata- 


lists’ (niyativddin) thesis is not false! 

It is not possible to say that something whose coming into existen- 
ce (sambhava) is produced exists previously. If there were the 
production of an [already] existent thing, there would be the com- 
ing into existence of what has [already] been produced previously. 
If a future thing is preceived, why isn’t a non-existent thing percei- 
ved? The future cannot be remote for someone for whom it exists. 


Cf. Kathavatthu, p. 125: Andgatam hutvé paccuppannam hotiti? Amantd tafineva 
andgatam tam paccuppannan ti? 


7-8. Cf. the discussion of impermanence in relation to sthiti (vv. 20-24) and utpdda and 


9. 


10. 


11. 


bhanga (XV, 10-13). 

Candrakirti (HPS, p. 491) characterizes the niyativdda position as belief in a fixed, 
uncaused own-nature that is not affected by human effort (pratiniyatasvabhdvam 
nirhetukam purusakdrastinyam). The positions of various niyativddins are discussed 
in A. L. Basham, History and Doctrines of the Ajivikas, London, 1951, pp. 224-225; 
Jayatilleke (1963), pp. 142-152; and D. Kalupahana, Causality, Honolulu, 1975, pp. 
32-41. 

Candrakirti (HPS, p. 492) comments that if something could be produced which 
already exists, there would be no end to its arising; he quotes this verse and v. 12 
again (p. 511) in a discussion of satkdryavdda in his commentary to XIV, 21. Honda 
(1974), p. 498, also indicates that both verses concern the Samkhya concept of 
satkdryavdda. 

According to Candrakirti (HPS, p. 492), the opponent holds that yogins’ prani- 
dhijrdna has future things as its object (dlambana), Cf. AK, VII, 37a-b: Part of 
Candrakirti’s commentary is quoted by LVP, Kosa, V, p. 89, n. 1, along with his 
translation of the Vibhdsa’s view on this topic. 
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12. dharmo yady akrto ’py asti niyamo jayate vrtha | 

atha svalpo ’pi kartavyah satkaryasya na sambhavah || 
| gal te byas pa med kyan chos | yod na nes sdom don med ’gyur | 
| ci ste cun zad byed na yan | ’bras bu yod pa mi srid do | 


13. anitye sati satkaryam katham nama + + + + | 
tte tettetettt+et+st i 
| mi rtag yin na ci Itar bur | ’bras bu yod ces bya bar ’gyur | 
| gan la thog ma mtha’ yod pa | de ni ’jig rten mi rtag brjod | 


14. | bsgrim pa med par thar ’gyur te | grol la ma ’ons yod ma yin | 
| de Itar yin na chags med par | ’dod chags kyan ni ’byun bar ’gyur | 


15. stambhadinam alamkaro grhasyarthe nirarthakah | 
satkaryam eva yasyestam yasyasatkaryam eva ca || 

| bras bu yod fiid gan ’dod dan | ’bras bu med fiid gan ‘dod la | 

| khyim gyi don du ka ba la | sogs pa’i rgyan ni don med ’gyur | 


16. | dos rnams yons su ’gyur ba yan | yid kyis kyan ni ’dzin mi ’gyur | 
| de Ita na yan da Itar ba | yod par mi mkhas rnams kyis rtog | 


17. | gnas med dnos po ga la Zig | mi rtag pas gnas ga la yod | 
| gal te dan po gnas gyur na | tha mar rin par mi ’gyur ro | 


12a akrto HPS, Vaidya : akrtako Bhatt.; b vrtha HPS, Bhatt.: vrt Vaidya 

13a ci Ita bur Bhatt.: ji lta bur D : ci ltar bur CNP, Vaidya 

14a bsgrim CDNP, Vaidya: sgrim Bhatt., thar NP, Vaidya, Bhatt.: that CD 

16d par DNP, Vaidya, Bhatt.: pa C 

17a tig CDNP, Vaidya : yod Bhatt.; rai par : shin por NP, Vaidya : rhins par Bhatt. 
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12. 


13. 


14. 


15. 


16. 


17. 


12. 


13. 


14, 


15. 


16. 


17. 


If virtuous behavior is [already actual], even though it has not 
been undertaken, self-restraint (niyama) is useless. Alternatively, 
if there is anything that must be done, however slight, there is no 
possibility of a pre-existent effect (satkdrya). 


If the impermanent exists, how, indeed, will there be a pre-exi- 
stent effect? People call whatever has a beginning and an end 
impermanent. 

Were there liberation without effort, then, for the [already] libe- 
rated person it [namely, liberation] would not arise in the future. 
If this were so, passion (raga) also would arise [effortlessly] wit- 
hout an impassioned person! 

The adornment of pillars, and so forth, for a house is useless for 
someone who maintains that the effect is pre-existent, as well as 
for someone who maintains that the effect is non-existent [before 
its production]. 

Although [you claim that] things are transformed (parinam-), [we 
reply:] Not even the mind (manas) will perceive them. Nonethe- 
less, fools imagine that the present exists. 

How could there be a thing that has no duration (sthiti)? If it is 
impermanent, how could it continue to exist? If it were to conti- 
nue first, it would not become old in the end. 


If the potential for meritorious behavior were innate in people, there would be no 
need for active cultivation of the virtues, generosity, and so forth; but since external 
conditions, for example, virtuous friends (kalydnamitra), bring about such behav- 
iour it should not be considered potentially existent. 

Refutation of satkdrya on the basis that a thing that exists both before and after its 
production must be permanent. Belief in permanent things is incompatible with the 
common experience of things having a beginning and an end. 

The position that the future effect is not at all related to the cause must also be 
refuted. Cf. the analysis of passion and the impassioned person in MK, VI. 
Refutation of both satkdryavdda and asatkdryavada. Aryadeva argues that accord- 
ing to the satkdryavddin the pillars (=effect) already adorn the house; but according 
to the asatkdryavddin the pillars never adorn the house because the effect is not 
related to the cause. 

Refutation of the Samkhya concept of time. The potential and actual states of a 
thing are called present and future, for example, the potential curds become actual 
when the milk undergoes change. But this transformation of milk into curds is not 
perceived. 

Quoted by Buddhapilita, Malamadhyamakavriti (ed. Walleser), p. 92. Cf. RA, J, 
68. ; 
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18. vijanati na vijianam ekam arthadvayam yatha | 
ekam artham vijanati na vijfianadvayam tatha || 
| ji ltar rnam es gcig gis ni | don gfiis mam par mi Ses pa | 
| de béin rnam Ses gris kyis ni | don gcig ram par mi es so | 


19. | gal te dus la gnas yod na | gnas pa dus su mi ’gyur ro | 
| ci ste gnas med na gnas pa | med par mtha’ yah yod ma yin | 


20. | gal te mi rtag dnos géan na | dhos po mi rtag par mi ’gyur | 
| gcig na mi rtag fiid gan yin | de fiid dnos po ga la gnas | 


21. | mi rtag hid gar stobs chun der | gnas pa stobs chun ma yin na | 
| phyi nas de dag nes par go | bzlog par ci yis mthon bar ’gyur | 


22. | gal te mi rtag stobs chun min | dnhos po kun la yod pa ni | 
| kun la gnas pa med pa ’am | yan na thams cad mi rtag min | 


23. | gal te rtag tu mi rtag iid | yod na rtag tu gnas yod min | 
| yan na rtag par gyur zin nas | phyi nas mi rtag par ’gyur ro | 


24. | gal te gnas pa mi rtag dan | Ihan cig dnos po la yod na | 
| mi rtag log par ’gyur ba’am | yan na gnas pa brdzun par ’gyur | 


25. | mthon Zin dnos po mi snan Zin | slar yan sems skye min des na | 
| dran pa Zes bya log pa yi | don la log pa kho na ’byun | 


ral ’byor spyod pa béi brgya pa las dus dgag pa bsgom pa bstan pa ste rab tu byed pa 
beu gcig pa’o || 


18c mam ées giiis kyis ni CDNP, Vaidya : rnam par Ses giiis kyis Bhatt. 
20b dnos po Bhatt. : dios te CDNP, Vaidya 

21a gar CNP, Vaidya, Bhatt.: gan D; der CD, Bhatt.: des NP, Vaidya 
22a min CDNP, Bhatt.: yin Vaidya; c 'am CD : dan NP, Vaidya, Bhatt. 
24c ba’am CDNP, Bhatt.: pa’am Vaidya 

25b skye CD, Bhatt.: kyi NP, Vaidya; c yi CD, Bhatt.: yis NP, Vaidya 
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18. 


19. 


20. 


21, 


23. 


24, 


25. 


Just as one cognition (vijridna) does not apprehend two objects 
(artha), similarly, two cognitions do not apprehend one object. 
If duration exists in time, duration is not time. Alternatively, if 
there is no duragion, without duration, nothing ends. 


If impermanence were different from the thing, the thing would 
not be impermanent. If they were one, that thing would be just 
impermanent. How, then, could it continue to exist? 

In that case when impermanence is instable, if duration were 
stable, how would these two later be seen to reverse [their posi- 
tions]? 


. If impermanence were not instable, it would be [inherent] in all 


things. Either duration is not in everything or, alternatively, 
everything is not impermanent. 

If impermanece exists permanently, duration cannot exist perma- 
nently. Alternatively, [a thing] becomes impermanent after it has 
been permanent. 

If a thing continues to exist and is impermanent at the same time, 
either it is false that it is impermanent or it is false that it continues 
to exist. 

A thing that has been seen does not reappear. Moreover, the 
cognition [of it] does not recur. The so-called memory, having a 
false object, is, in fact, false. 


18. Both the cognition and the object exist just for one moment. Sanskrit found in the 


19, 


Dvddasadram Nayacakram, pp. 73, 82 (CL). 


On the locus-located relation as part of the fivefold examination see May (1959), p. 
183, n. 597 and Ruegg (1981), p. 40. 


20-24. The marked thing and the mark cannot be established as identical or different; 


two incompatible marks cannot be possessed by the same thing at the same time, 
nor is it possible to establish how one mark succeeds the other. Cf. CS, XIV, 6-7; 
AK, II, 46ab and Bhdsya, pp. 264-266 (KoSa, 1, pp. 232-234). LVP, Kosa, I, p. 234, 
n. 1, identifies the simultaneous operation of sthiti and vindga as a Sarpmitiya thesis. 
Buddhapilita, Malamadhyamakavrtti (ed. Walleser), p. 92, quotes vv. 23-24. 


. Memory is false because both the object cognized and the cognition are past and 


will not arise again. Candrakirti (D f. 183a, P f. 206a) explains the term false as 
meaning without a nature of its own and dependently arisen: Jog pa Zes bya ba ni 
ran biin med pa dan | rten cin 'brel par 'byun ba ges ba dan | don géan ma yin paste | 
dnos po med pa’i don ni log pa’i don ma yin no |. 
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XII. ITa ba dgag pa bsgom pa bstan pa ste | 


1. | gzur gnas blo Idan don giier ba’i | fan po snod ces bya bar béad | 
| smra po yon tan rnam géZan du | mi ’gyur fian po Ja yan min | 


2. | srid dan srid thabs Zi ba yi | thabs dan de bin Zi gsunis te | 
| *jig rten yons su mi ges gan | de ni thub pa’i Ita bur mnon | 


3. | thams cad btan bas mya nan las | ’da’ bar ya mtshan can kun ‘dod | 
| kun sun ’byin la de dag ni | mi dgar ’gyur ba rgyu ci zig | 


4. kim karisyati sa tyagam tyagopayam na vetti yah | 

éivam anyatra nastiti ninam tenoktavan munih || 
| gan zig gton thabs mi ses de | ci zig gton bar byed par ’gyur | 
| des na nes par thub pa yis | géan du Zi ba med ces gsuns | 


5. buddhoktesu paroksesu jayate yasya samsayah | 

ihaiva pratyayas tena kartavyah sanyatam prati || 
| sais rgyas kyis gsuns Ikog gyur la | gan zig the tshom skye ’gyur ba | 
| de yis ston pa fiid bsten te | ’di fid kho nar yid ces bya | 


ic po CD, Bhatt.: por NP, Vaidya; rnam CD, Bhatt.: rnams NP, Vaidya; d fan po la 
yan CDNP, Vaidya : fan pa po la’ah Bhatt. 

2d de ni CDNP, Bhatt.: de na Vaidya 

3d dgar CDNP, Bhatt.: dka’ Vaidya 


5a Ikog CDP, Vaidya, Bhatt.: sgrog N; c yis CD, Bhatt.: yi NP, Vaidya 
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XII. Showing the Realization of the Refutation of Speculative Views 


. It is said that a student who is impartial, intelligent, and industrious 


is called a fit recipient [for the teaching]. The virtues of a teacher 
do not change, nor do those of a student. 


The Buddha spoke about [the cycle of] existence and the method 
for [abandoning the cycle of] existence. Similarly, he spoke about 
tranquillity and the method for [cultivating] tranquillity. People 


perceive whatever they fail to understand as if that were [the fault] 
of the Sage. 


. All hypocritical philosophers (pdsanda) maintain that nirvana is 
attained by renouncing everything. What is the reason for their 
displeasure when everything is refuted [by us]? 


. How will someone who does not know the [right] method for re- 


nunciation practise renunciation? Consequently, the Sage said that 
there is no tranquillity in any other system. 


. Whoever doubts what the Buddha said about imperceptible things 


(paroksa) must have confidence (pratyaya), concerning emptiness, 
in just this system. 


. Candrakirti (D ff. 183b-184a, P ff. 206-207a) comments that the teacher's qualities 
include the ability to speak impartially, clearly, without error or anger, the ability to 
discern a student’s intention, and the possession of a mind free of self-interest (zan 
zin med, nirdmisa). Cf. SN, 450 on vdcd subhdsita; Traité, Il, p. 1506 on the 
Buddha’s ability to discern the aspirations of beings (the fifth of the dafabala). 

2. Reference to the four noble truths. 

3-4. Candrakirti (D f. 184b, P f. 208a) considers the pdsanda to include Samkhya and 

Vaisesika adherents; these philosophers agree that the elimination of all defilement 

(kun nas hon mons, samklega) leads to liberation but they disagree on the method 

of renunciation, which for Candrakirti (HPS, p. 494) comprises an understanding of 

emptiness (sarvadharmasvabhdvasunyatdlaksanam sarvatyégopdyam paramarthasa- 
tyam). 

Candrakirti (HPS, p. 494) says that anwmdna can end doubt about things that are 

inaccessible to pratyaksa; upapatti proves emptiness, even though not all people can 

understand its subtle meaning; and those who believe the Buddha’s word on empti- 
ness will accept his word on things that are not directly perceptible. See also Tson 


kha pa’s discussion of this verse in Tantra in Tibet, tr. J. Hopkins, London, 1977, 
pp. 31-33. 
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6. loko ’yam yena durdrsto miidha eva paratra sah | 
vaficitas te bhavisyanti suciram ye ’nuyanti tam || 

| gan gis ’jig rten ’di mthon dka’ | de ni gZan la blun pa iid | 

| gan dag de rjes ’gro de dag | sin tu yun rin bslus par ’gyur | 


7. svayam ye yanti nirvanam te kurvanti suduskaram | 
gantum notsahate netuh prsthato ’py asato manah || 

| mya nan ’das par ran ’gro gan | de ni sin tu bya dka’ byed | 

| dren pa’i slad bézin dam pa ni | ma yin yid ’gro spro ma yin | 


8. traso narabhyate ’drste drste ’paiti sa sarvasah | 
| ma mthon skrag pa mi rtsom ste | mthon na rnam kun de Idog ’gyur | 
| des na nes par cun zad cig | ges la skrag pa bsgrub par bya | 


9. ekantenaiva balanam dharme ’bhyasah pravartake | 
dharman nivartakat tesam anabhyasataya bhayam || 

| byis rnams nes pa kho nar ni | ’jug byed chos la goms pa ste | 

| de dag goms pa med pa yis | Idog byed chos la ’jigs par ’gyur | 


10. vighnam tattvasya yah kury4d vrto mohena kena cid | 
kalyanadhigatis tasya nasti mokse tu ka katha || 

| gan zig gti mug ’ga’ zig gis | bsgribs sin de fiid gegs byed pa | 

| de la dge legs ’gro ba yan | med na thar pa smos ci dgos | 


11. Silad api varam sramso na tu drsteh katham cana | 
Silena gamyate svargo drstya yati param padam || 
| tshul khrims las ni fams bla yi | Ita las cis kyan ma yin te | 
| tshul khrims kyis ni mtho ris ’gro | Ita bas go ‘phan mchog tu ’gyur | 


6b la CD, Bhatt.: ma NP, Vaidya; blun pa CDNP, Bhatt.: blun ba Vaidya; d rin C, 
Bhatt.: nas DNP, Vaidya 

7b dka’ CDP, Vaidya, Bhatt.: ’ga’ N; c ’dren pa’i slad bgin CDNP, Vaidya : ‘dren slad 
béin du’an Bhatt. 

8a pa CDNP, Vaidya : par Bhatt.; d bsgrub NP, Vaidya, Bhatt.: brjod CD 

9¢ yis DNP, Vaidya, Bhatt.: yi C 

10a ’ga’ NP, Vaidya, Bhatt.: ba’ CD; d smos ci dgos NP, Vaidya, Bhatt.: ga la yod CD 

11b yin te CDNP, Vaidya : yin no Bhatt.; d mchog tu CDNP : mchog du Vaidya : mchog 
thob Bhatt. 
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10. 


11. 


Someone who has perceived this world with difficulty is, in fact, 
confused about the other world. Those who follow him for a very 
long time will be misled. 


. Those who attain nirvana by themselves accomplish what is very 


difficult to do. Even when an unwise person follows a guide, his 
mind is unable to proceed [to nirvana]. 


- When something is not understood, fear does not begin. When 


something is understood, fear completely vanishes. Consequent- 
ly, fear is formed only in someone who knows a little [about the 
profound teaching}. 


. Fools repeatedly practice a teaching that involves activity in a one- 


sided way. They fear a teaching that involves withdrawal from 
activity because they lack repeated practice [of it]. 

When there is no good rebirth (kalydnddhigati) for someone who, 
influenced by confusion, would create an impediment to the truth, 
why speak of liberation? 

Regression even from moral conduct is preferable, but regression 
from the [right] view is never preferable. Heaven is attained by 
means of moral conduct; one reaches the highest level by means 
of the [right] view. 


6-10. Fear and ignorance are the reasons that people fail to follow the Buddha’s 


11. 


profound dharma. Cf. CS, VIII, 9; RA, I, 39-42, 76-79. 

Majjhima, Il, p. 72, distinguishes between the impure (sdsava) and the pure (andsa- 
va) right view. The impure right view, in opposition to the false view, advocates 
belief in the workings of karma and merit and will lead one to heaven (cf. RA, I, 43- 
44). The pure right view advocates the cultivation of the noble path and payifid and 
will lead one to nibbdna (cf. RA, I, 45). Se also Lamotte, Traité, V, p. 2346, n. 1, on 
this twofold samyagdrsti. Candrakirti (HPS, p. 496) explains that fegression from 
moral conduct, in accord with the serverity of the regression, will result in rebirth as 
4 preta, an animal, or in hell, but even the least severe regression from the philoso- 
phy of selflessness will be far worse for 100,000 asarmkheya eons! 
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12. ahamkaro ’satah sreyan na tu nairatmyadarsanam | 

apayam eva yaty ekah Sivam eva tu netarah || 
| dam pa min la bdag ’dzin mchog | bdag med ston pa ma yin te | 
| gcig ni nan ’gro fiid ’gro la | tha mal ma yin Zi fiid du’o | 


13. advitiyam sivadvaram kudrstinam bhayamkaram | 
visayah sarvabuddhanam iti nairatmyam ucyate || 
| Zi sgo ghis pa med pa dan | Ita ba nan rnams ’jigs byed cin | 
| sans rgyas kun gyi yul ’gyur la | bdag med ces ni bya bar brjod | 


14. asya dharmasya namno ’pi bhayam utpadyate ’satah | 
balavan nama ko drstah parasya na bhayamkarah || 
| chos ’di yi ni min las kyan | dam pa min pa ’jigs pa skye | 
| géan la ’jigs pa mi bskyed pa’i | stobs Idan Zes bya gan Zig mthon | 


15. vadasya krtago dharmo nayam uktas tathagataih | 
t++tetteet+et+t+tet | 

| chos ’di de bain gSegs rnams kyis | rtsod pa’i ched du ma gsuns te | 

| de Ita’an ‘dis ni géan smra rnams | bsregs te me yis bud sin bdin | 


16. | chos ‘di gan gis Ses gyur pa | de ni gzan la mi dga’ ste | 
| des na bdag la chos ’di ni | ’jig pa’i sgo dan ’dra bar snan | 


17. | de fiid du bdag med sfiam du | de Itar gan la dgons gnas pa | 
| de ni yod pas ga la dga’ | med pas ’jigs par ga la ’gyur | 


12b ston pa CDNP for mthon ba? CL ; c la CD : ba NP, Vaidya, Bhatt. 

13b jigs NP, Vaidya, Bhatt.: jig CD; ¢ la CDNP : ba Vaidya, Bhatt. 

14c géan P, Vaidya, Bhatt.: Zan CDN; bskyed NP, Vaidya, Bhatt.: skyed CD 

15a vadasya krtaSo HPS : vivadasya krte Vaidya : vadasya hi Bhatt.; kyis CD, Bhatt.: 
kyi NP, Vaidya; b gsuns te CDNP, Vaidya : gsufs so Bhatt.; c ‘dis CD, Bhatt.: "di 
NP, Vaidya; d bsregs NP, Bhatt. : sregs CD :gsregs Vaidya; yis CD, Bhatt.: yi NP, 
Vaidya 

16a gyur pa CDNP, Bhatt.: gyur ba Vaidya; b dga’ CDNP, Bhatt.: dka’ Vaidya; d ’jig 
NP, Vaidya, Bhatt.: "jigs CD 

17¢ ga CD, Bhatt.: gan NP, Vaidya; dga CDNP, Bhatt. : dka’ Vaidya 
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12. 


13. 


14. 


15. 


16. 


17. 


12. 


For an unwise person, the apprehension of ego (ahamkara) is 
better than the theory of selflessness. One [person] goes, in fact, 
to a bad rebirth (apdya), but the superior one (netara) goes, in 
fact, to tranquillity. 

Selflessness is called ‘the door to tranquillity of which there is no 
second’, ‘terrifying to those with wrong views’, and ‘the sphere of 
all the Buddhas’. 

Even the name of this teaching terrifies unwise people. Indeed, 
what powerful [teaching] is seen that does not frighten others? 
The Tathagatas did not proclaim this teaching for the sake of 
argumentation. Nevertheless, it destroys other theses, just as fire 
destroys fuel. 

An opponent (para) dislikes anyone who has understood this 
teaching. Consequently, this teaching seems to me like the door to 
destruction [of opponents’ wrong views]! 


Why should someone who thinks of selflessness as the truth de- 
light in existence? Why should he fear non-existence? 


Emphasis on adapting the teaching to the abilities of students; for some the teaching 
of a self is better than the teaching of selflessness. Candrakirti (D ff. 189b-190a, P f. 
214a) explains that the teaching that a self exists can lead a person to reject bad 
conduct and achieve a good rebirth out of a concern for his own welfare; but the 
teaching of selflessness, if misunderstood and rejected, will lead a person to a bad 
rebirth. He quotes from the Ramakuja to support his position that belief in a person 
(gah zag, pudgala) is better for some than the teaching of emptiness; cf. Kasyapapa- 
rivarta, p. 97 (ed. Staél-Holstein) and the quotation of a similar Ratnakiita passage 
in PP, pp. 248-249. See also the treatment of this topic in RA, II, 19-25 and Traité, 
IIT, p. 1684. 


13-14. Quoted in Traité, 1, p. 69, discussed by Lamotte, Traité, IV, p. xiv. Candrakirti 


(HPS, pp. 497-498) explains why selflessness, rather than the other two doors to 
liberation (virnoksamukha), is called advitiyam Sivadvaram: yady api Stinyatdnimit- 
tdpranihitamukhyani trini vimoksamukhani | tathapi nairdtmyadarsanam eva prad- 
hanam | viditanairdtmyasya hi bhavesu pariksanasanghasya na kva cit ka cit prartha- 
nd kuto vd nimittopalambha ity advitiyara Sivadvdram etan nairdtmyam |; cf. Traité, 
II, pp. 1230-1231. 


15-17. The Buddha taught selflessness as a door to liberation but for those who reject 


8° 


this teaching it becomes the door to destruction! Cf. MK, XXVII, 30; CS, I, 23, II, 
54. 
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18. | don min sa bon gyur pa yi | mu stegs can man mthon nas ni | 
| chos ’dod pa yi skye bo la | su Zig shin brtse skye mi ’gyur | 


19. | $4 kya gos med bram ze ste | gsum rnams kyi yan chos yid dan | 
| mig dan rna ba yis ’dzin pa | de phyir thub pa’i gZun lugs phra | 


20. | ji ltar bram ze rnams la chos | phal cher phyi ’chos brjod pa Itar | 
| de béin gcer bu rnams la chos | phal cher blun pa brjod pa yin | 


21. | ji ltar rig pa blans pa las | bram ze gus pa skye ba Itar | 
| de béin fion mons blans pa las | gcer bu pa la brtse bar ’gyur | 


22. | sdug bsnal las kyi rnam smin phyir | ji tar chos su mi ’gyur ba | 
| de bZin skye ba las kyi ni | rnam smin yin phyir chos ma yin | 


23, dharmam samiasato ’himsd4m varnayanti tathagatah | 

sanyatam eva nirvanam kevalam tad ihobhayam || 
| chos ni mdor na mi ’tshe bar | de béin géegs pa rnams kyis gsuns | 
| ston fid mya fan "das pa ste | ’dir ni de giiis ’ba’ Zig go | 


24. | ran phyogs ’jig rten thams cad la | skyes sa bzin du sdug ’gyur na | 
| de yi ldog par byed pa’i rgyu | khyod la gan gis sdug par ’gyur | 


25. | rigs pa’i don ni gZan las kyan | blo Idan legs pa dod pa blan | 
| fi ma sa sten mig Idan la | kun gyi spyi thun ma yin nam | 


rnal "byor spyod pa béi brgya pa las Ita ba dgag pa bsgom pa bstan pa ste rab tu byed pa 
beu giiis pa’o || 


19b gsum rams kyi yan Vaidya, Bhatt.: gsum ram kyi’an NP : gsum po mams kyi CD; 
de CDNP, Vaidya : de’i Bhatt;, phra Bhatt.: smra CDNP, Vaidya 

21a rig NP, Vaidya, Bhatt.: rigs CD; b ze NP, Vaidya, Bhatt.: zer CD 

23a ‘tshe CDNP, Bhatt.: ’tshi Vaidya; c pa ste CD : par ste NP, Vaidya : par te Bhatt.; d 
ni CDNP, Bhaitt.: na Vaidya 

24d sdug par Bhatt. : sdug pa CD : sdug bsnal NP, Vaidya 

25¢ sten NP, Vaidya, Bhatt.: stehs CD 


116 


18. 


19, 


20. 


21. 


22. 


24. 


25. 


After seeing that the heterodox philosophers (tirthika) — who are 
the seeds of misfortune — are many, who wouldn't take pity on 
people who long for the teaching? 

The teaching of the three — Sakyamuni, the naked ascetic (nagna- 
ka), and the brahmin priests (vipra) — is apprehended [respective- 
ly] with the mind, the eyes, and the ears. Therefore, the Sage’s 
teaching is [most] subtle. 

Just as the brahmins’ teaching is said to be mostly an outward 
show, similarly the naked ascetics’ teaching is said to be mostly 
stupidity! 

Just as the brahmins are respected for their acquisition of know- 
ledge, similarly, the naked ascetics are pitied for their acquisition 
of afflictions. 

Just as the pain [experienced by the naked ascetic] is not a valid 
norm because it is the maturation of karma, similarly {brahmin] 
birth is not a valid norm because it is the maturation of karma. 


. In brief, the Tathagatas explain non-violence as virtuous behavior 


and nirvana as, in fact, emptiness. Here [in our system] there are 
only these two. 


All people love their own thesis, just as they love their own birth- 
place. Yet why should a reason that defeats it distress you? 

An intelligent person who desires good fortune accepts things that 
are appropriate, even from opponents. Isn’t the sun common to 
everyone on earth who has eyes? 


18-22. Comparison of the teachings of the Buddha, the brahmana and the nagnaka. 


Candrakirti (D f. 193a-b, P f. 218a-b) explains that since the ears apprehend the 
brahmana’s recitation of the scriptures, the eyes apprehend how the nagnakas 
torment their bodies, and the mind apprehends the Buddha’s teaching of things’ 
lack of own-nature, his teaching is the subtlest. Moreover, since the brahmana 
recites mantras and performs sacrifices for wealth and fame, his teaching is just an 
outward show. The nagnaka’s painful practices merely stupefy the mind! Cf. the 
discussion of the brahmana and the nagnaka in Uv., XXXII. 


. Summation of the Buddha’s teachings: the practice of ahimsd is for the ordinary 


person who seeks a good rebirth, and the philosophy of emptiness is for the drya 
who seeks liberation from sarmsdra. Quoted in PP, p. 351; Buddhapilita’s Miila- 
madhyamakavriti (ed. Lindtner) p. 193; Wayman (1978), p. 454. 


24-25. Criticism of partiality to one’s own thesis; cf. CS, VIIE, 10. 
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XIII. dBan po dan don dgag pa bsgom pa bstan pa ste | 


1. sarva eva ghato ‘drsto rupe drste hi jayate | 

briiyat kas tattvavin nama ghatah pratyaksa ity api || 
| gzugs mthon tshe na bum pa ni | thams cad kho na mthon mi ’gyur | 
| bum pa mnon sum Zes bya ba’an | de fiid rig pa su Zig smra | 


2. etenaiva vicarena sugandhi madhuram mrdu | 
pratisedhayitavyani sarvany uttamabuddhina || 

| ram par dpyad pa ’di iid kyis | blo mchog Idan pas dri zim dan | 

| mnar dan ’jam pa thams cad dag | so sor dgag par bya ba yin | 


3. | gal te gzugs mthon ba yis de | thams cad mthon bar ’gyur na ni | 
| ma mthon ba yis gzugs mthon ba | mthon ba min par cis mi ’gyur | 


4. | gzugs ni ’ba’ Zig kho na la | mnon sum hid ni yod ma yin | 
| gan phyir de la pha rol gyi | cha dan tshu rol dbus yod phyir | 


5. | rdul la cha Sas yod med ces | dpyad pa der yan "jug par ‘gyur | 
| de phyir bsgrub par bya ba yis | bsgrub bya ’grub par mi ’thad do | 


6. | kun kyaf yan lag tu gyur nas | slar yan yan lag can du ’gyur | 
| de phyir yi ge brjod pa yan | ’di na yod pa ma yin no | 


1b mi CDNP, Vaidya, Bhatt.: ma N 

2a dpyad CDNP, Bhatt.: dbyad Vaidya 

3c yis CD : yi NP, Vaidya, Bhatt. 

4a ‘ba’ CDNP, Bhatt.: 'ga’ Vaidya; b yod CDNP, Vaidya : srid Bhatt. 

5b dpyad CDNP, Bhatt.: dbyad Vaidya; de CDNP, Vaidya : de’i Bhatt.; bsgrub 
CDNP, Bhatt.: bsgrug Vaidya; d par CDN, Vaidya, Bhatt.: pa N 

6c de CDNP, Vaidya : de’i Bhatt.; d na NP, Bhatt.: la CD : ni Vaidya 
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XIII. Showing the Realization of the Refutation of the Sense Facul- 
ties and Their Objects 


1. When only the color (riipa) is perceived, the pot as a whole, of 
course, is not perceived. Indeed, what person who knows the truth 
would say that a pot is directly perceptible (pratyaksa)? 

2. With this very same reasoning, the most intelligent people should 
refute everything — for example, the fragrant, the sweet, and the 
soft. 

3. If the entire [pot] were perceived by [only] perceiving the color, 
then, from the non-perception of [the other components of the pot] 
shouldn’t it follow that the perceived color is, in fact, not per- 
ceived? 

4. There is no direct perception of the entire visible form (ripa), since 
it has outer, inner, and middle parts. 

5. The investigation of whether or not an atom has parts also occurs in 
the system [of our opponents]. Therefore, it is not logically possible 
to establish that [atom] to be established (sddhya) by means of [an 
atom] that remains to be established. 

6. If, in every case, that [thing] which is a part (avayava), is a whole 
(avayavin) besides, then, in this case, a statement [consisting of] 
syllables (aksara) does not exist. 


1-4. Refutation of the direct perception of the entire object; each sense faculty percei- 
ves part of the object, not the whole. PP, p. 71 quotes wv. 1-2. Cf. *Sataka, 176b-c 
(Satasastra, pp. 54-55). 

5-6. Refutation of the independent existence of parts and wholes. The riipa can be 
broken down into its constituent atomic parts, but these ayu/pararndnu also have 
parts, and since the atom must itself be proven, it cannot establish anything else. 
See K. Bhattacharya’s discussion of v. 5 and the logical fallacy sédhyasarna in The 
Dialectical Method of Nagarjuna, Delhi 1978, p. 22, n. 3. Just as the anu/paramanu 
is the smallest unit of rapa, the aksara is the smallest unit of ndman (see AK, III, 
85c-d). If a thing can be both part and whole, the syllable as a whole should convey 
all the sense of a statement. Cf. *Vyavahdrasiddhi, 1. 
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. | gal te mdog las dbyibs géan na | ji Ita bur na dbyibs ’dzin gyur | 
| on te gZan min na lus kyis | mdog kyan ci ste ’dzin mi ’gyur | 


8. | gzugs ni Ita Zig ma gtogs par | gzugs kyi rgyu ni mi snan no | 
| gal te de Itar ’gyur na ni | gfi ga yan ni mig fiid kyis | 
| ’dzin par ci yi phyir mi ’gyur | 
9. | sa ni brtan Zes bya bar mthon | de yan lus kyis ’dzin par ’gyur | 


| des na reg pa ’ba’ Zig ni | sa’o Zes ni bya bar brjod | 


10. | blta bya skyes pas bum pa ni | ’di la yon tan ’gar mi ’gyur | 
| des na blta bya fiid skye Itar | yod pa’i no bo’an yod ma yin | 


11. | mig ni *byun ‘gyur rna de béin | mig gis mthon gi géan gyis min | 
| des na hes par las rnam smin | thub pas bsam mi khyab par gsunis | 


12. | rkyen ma tshan phyir Ses pa ni | Ita ba’i sha rol yod ma yin | 
| ’on te phyis na Ses don med | gsum pa byed pa don med ’gyur | 


13. pasyec caksus cirad dire gatimad yadi tad bhavet | 

atyabhyaée ca dire ca ripam vyaktam na tac ca kim || 
| mig de ‘gros dan Idan ’gyur na | thag rin yun rin gis mthon ’gyur | 
| ha can fie dan ches rin du | gzugs de gsal bar ci ste min | 


7c na CDNP, Vaidya : la Bhatt.; d ’dzin mi ‘gyur CDNP : mi“dzin ‘gyur Vaidya, Bhatt. 

8a Ita CD, Bhatt.: blta NP, Vaidya 

9a brtan CD, Bhatt. : bstan NP, Vaidya; c reg CDP, Vaidya, Bhatt.: rag D; ni CDNP, 
Vaidya : ’di Bhatt. 

10b gar CDNP : ’ga’ Vaidya, Bhatt. 

iia ’gyur NP, Vaidya : gyur CD, Bhatt.; rna Vaidya, Bhatt.: sna CDNP; b gi CD, 
Bhatt.: gis NP, Vaidya 

12a rkyen ma tshan CDNP, Bhatt.: rgyen ma tshad Vaidya; b Ita CD, Bhatt.: bita NP, 
Vaidya 

13a ‘gyur NP, Vaidya, Bhatt.: gyur CD; d bar CDNP, Vaidya : ba Bhatt. 
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10. 


11. 


12. 


13. 


. If the shape (samsthdna) is different from the color, how is the 


shape apprehended? Alternatively, if it is not different, wouldn’t 
the body{’s sense of touch] also apprehend color? 


. The cause of visible form [the elements, earth, and so forth] is not 


seen at all apart from the perception (darSana) of the visible form. 
If it were the case [that cause and effect are inseparable], why 
wouldn’t the eye apprehend them both? 

One experiences that earth is hard (kdthinya) and the body|’s 
sense of touch] apprehends it. Therefore one must say that earth 
is merely touch[able]. 

There is no quality in this pot here having the genus (ati) percep- 
tibility. Therefore, there is no such truly existent thing as [the 
genus] perceptibility. 

The eye is derived matter (bhautika); so is the ear. The eye sees, 
but another [sense faculty] does not. Consequently, the Sage said 
that the maturation of karma is inconceivable. 

Because the conditions are incomplete, cognition (jfidna) does not 
exist before perception (dargana). Or else, afterwards, the cogni- 
tion has no object. A third construction [namely, the simultaneity 
of perception and cognition] is useless. 

If the eye were possessed of motion, it would perceive [visible 
form] in the distance [only] after a long period of time; but isn’t 
visible form manifest both up close and in the distance? 


7-8. Ripa is twofold; the caksurindriya apprehends the color and the kdyendriya 


10. 


11. 


12. 


apprehends the shape. Cf. $S, 50; AK, I, 10: rijpam dvidhd varnah samsthanam ca; 
and Lindtner (1982), p. 57, n. 50 (ref.). 


. Karunadasa (1967), pp. 17-18, discusses kdthinya as a mark of earth; see also May 


(1959), p. 91, n. 197 (ref.). 

According to Vaisesikasitra, IV. 1. 6-12, the quality ripa is a necessary condition 
for the perceptibility of any object. 

On the thesis ‘caksuh pasyati’ see AK, I, 42 and Abhidharmadipa, |, 44, along with 
their respective commentaries. Candrakirti (D ff. 201a-202a, P ff. 228a-229a) expla- 
ins that the thesis ‘the eye is established by its own-nature’ can be refuted, but it is 
not possible to refute the nature of that sense faculty’s maturation, since the matu- 
ration of karma is inconceivable; cf. Wayman (1978), p. 219-220. The Milinda- 
partha, p. 189, describes the maturation of karma as acintiya. 

The Chinese translation gives simultaneity as the third possibility; cf. *Sataka, 175c 
(Satasastra, pp. 50-51). 


13-15. Refutation of various theories on how the eye and its object come into contact. 


Cf. *Sataka, 175c-176a (Satasdstra, pp. 51-52). J. Sinha, Indian Psychology, v.1, 
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14. gatena na gunah kas cid rapam drstvaksi yati cet | 
drastavyam niyamenestam iti va jayate vrtha {| 

| gal te gzugs mthon mig ‘gro na | son bas yon tan ’ga’ yan med | 

| yan na bita byar ’dod pa ni | nes ses bya ba brdzun par ’gyur | 


15. grhniyad agatam caksuh pasyet sarvam idam jagat | 

yasya nasti gatis tasya nasti diram na cavrtam | 
| mig ma son bar ‘dzin na ni | ’gro ba ‘di kun mthon ’gyur te | 
| gan la ’gro ba yod min pa | de la rin med bsgrib pa’an med | 


16. svabhavah sarvabhavanam pirvam Atmani drsyate | 
grahanam caksusah kena caksusaiva na jayate || 

| dnos po kun gyi ran bzin ni | dan por bdag la snan ’gyur na | 

| mig ni mig fid kyis ’dzin par | ci yi phyir na ’gyur ma yin | 


17. caksuso ’sti na vijianam vijhanasya na darsanam | 
ubhayam nasti ripasya tai ripam drsyate katham {| 

| mig la rnam Ses yod min Zin | rnam ses la yah Ita med la | 

| gi ga gzugs la yod min na | de dag gis gzugs ji Itar mthon | 


18. na vakta jayate kena Sabdo yati bruvan yadi | 

atha yaty abruvams tasmin pratyayah kena jayate | 
| gal te smra Zin sgra ‘gro na | gan gis smra ba por mi ‘gyur | 
| ’on te mi smra bar ’gro na’an | gan gis de la Ses pa skye | 


19. praptas ced grhyate sabdas tasyadih kena grhyate | 

na caiti kevalah Sabdo grhyate kevalah katham \ 
| gal te phrad de sgra ’dzin na | sgra yi dan po gan gis ‘dzin | 
| sgra ni rkyan par mi ’of na | ren bu ji Itar *dzin par ’gyur | 


14a mthon CD, Vaidya, Bhatt. : man NP; d brdzun Bhatt. : rdzun CD : brjod NP, 
Vaidya 

15d rin CDNP, Bhatt.: ‘di Vaidya 

17> ram Ses fa yan CDNP, Vaidya : rnam par Ses pa Bhatt.; Ita CD, Bhatt.: bita NP, 
Vaidya; d ji CD, Bhatt.: ci NP, Vaidya 

18d kena jayate HPS, Bhatt.: jayate katham Vaidya; skye Bhatt.: bskyed NP, Vaidya : 
skyed CD 

19b yi DNP, Vaidya, Bhatt.: yis C; c rkyan par CDNP : rgyad par Vaidya : rkyan ba’an 
Bhatt.; d rea CDNP, Vaidya : rin Bhatt. 
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14. 


15. 


16. 


17, 


18. 


19. 


If it is said that the eye moves after it has perceived the visible 
form, there would be no point in its having moved. Alternatively, 
{if the eye moves without having perceived anything,] it is false to 
maintain that [the visible form] is necessarily perceptible (dra- 
Stavya), 

Were the eye to apprehend without moving [towards its object], it 
should perceive this entire world! For that [eye] which does not 
move, there is neither close nor far. 

[You claim that] the own-nature of all things must first be seen in 
the things themselves. [We reply:] Why doesn’t the eye apprehend 
itself? 

The eye does not possess consciousness; consciousness does not 
possess perception, and visible form does not possess either one. 
How can they perceive visible form? 

If the sound making the noise reaches [the ear] why isn’t it [consi- 
dered] the speaker? Alternatively, if the sound, without making a 
noise reaches [the ear], how can any confidence be placed in it? 


If the sound is apprehended after it has reached [the ear], how is 
its beginning apprehended? If the sound does not come as a who- 
le, why is it apprehended as a whole? 


Caleutta 1958, pp. 21-23, summarizes the Buddhist arguments against the Nyaya- 
Vaisesika thesis that the eye is prdpyakdrin; on this contact between the eye and its 
object see also Potter (1977), pp. 161-162. AK, 1, 43cd states the opposing Buddhist 
position: aprdptarthdny aksimanah Srotrdni trayam anyathd. 


16-17. The eye does not perceive objects independently by virtue of its own-nature nor 


does it perceive them in cooperation with anything else. Cf. *Sataka, 176a (Satasa- 
stra, p. 52); MK, III; and $S, 52-57. Buddhapalita’s Miularnadhyamakavriti (ed. 
Walleser), p. 55 and Wayman (1978), p. 332, quote v. 16. 


18-20. Refutation of various theories on the ear’s apprehension of sound. On the diffe- 


rent theories of auditory cognition see Karunadasa (1967), pp. 52-54 (ref.). 


123 


20. yavan na Sriyate Sabdas tavac chabdo na jayate | 
asabdasyapi Sabdatvam ante tac ca na yujyate || 

| ji srid sgra thos ma gyur pa | de yi bar du sgrar mi ’gyur | 

| sgra med pa yan mthar sgra nid | ’gyur na de ni mi rigs so | 


21. viyuktam indriyais cittam kim gatvapi karisyati | 

evam satiha jivo °yam amanaskah sada na kim || 
| dban po rnams dan bral sems kyis | son ste ’an ci Zig byed par ’gyur | 
| de Ita yin dan srog ’di ni | rtag tu yid med ci ste min | 


22. manasa grhyate yo ’rthah pirvadrsto maricivat | 
sarvadharmavyavasthasu sa samjfiaskandhasamjnakah || 

| shar mthon ba yi don gan Zig | yid kyis smig rgyu Itar ’dzin pa | 

| de ni chos kun rnam gZag la | ’du Ses phun po Zes bya’o | 


23. caksuh pratitya ripam ca mayavaj jayate manah | 

vidyate yasya sadbhavah sa mayeti na yujyate || 
| mig dan gzugs la brten nas yid | sgyu ma béin du skye bar ’gyur | 
| gan la yod pa fiid yod de | sgyu ma Zes byar mi rigs so | 


24. yada na kif cid aécaryam vidusam vidyate bhuvi | 
indriyanam gatav evam tada ko nama vismayah | 

| gan tshe mkhas la sa ste na | no mtshar min pa ’ga’ med pa | 

| de tshe dban rtogs de ‘dra la | ya mtshan Ses bya ci Zig yod | 


25. alatacakranirmanasvapnamayambucandrakaih | 
dhimikantahpratigsrutkamaricyabhraih samo bhavah || 

| mgal me’i ’khor lo sprul pa dan | rmi lam sgyu ma chu zla dan | 

| khug sna nan gi brag ca dan | smig rgyu sprin dan srid pa mtshuns | 

tal "byor spyod pa bdi brgya pa las dban po dan don dgag pa bsgom pa bstan pa ste rab 

tu byed pa beu gsum pa’o || 


20a gyur pa CDP, Bhatt.: gyur po N : gyur ba Vaidya 

21a dan CD, Bhatt. : kya NP, Vaidya; kyis CD, Bhatt.: kyi NP, Vaidya; c Ita CDNP, 
Vaidya: ltar Bhatt. 

22c géag CDNP, Vaidya : béag Bhatt. 

23d sA Bhatt.: sa HPS, Vaidya 

24a la NP, Vaidya, Bhatt.: pa CD; sten NP, Vaidya, Bhatt.: steas CD; b min pa ’ga’ CD 
: can min can NP, Vaidya, Bhatt. 

25b chu CDN, Vaidya, Bhatt.: chun P; d srid pa mthufis CDNP, Vaidya : mtshun srid pa 
Bhatt. 
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20. 


21. 


22. 


23. 


24, 


25, 


21. 


As long as sound is not heard, it cannot be [classified as] sound. 
Finally, it is impossible for non-sound to be sound. 

Deprived of the sense faculties, what will the mind (citta) do, even 
after it has gone [to the object]? This being the case, why [when 
the mind is out there] won’t this self (jiva) here be left without a 
mind (amanaska) every time? 

The object apprehended by the mind is, in fact, seen earlier [and 
is thus] like a mirage. In regard to the determination of phenome- 
na (dharma) this is what is termed ‘the aggregate of apperception’ 
(samjndskandha), 

The mind arises in dependence upon the eye and visible form, like 
an illusion. It is not possible to call that which has real existence 
(sadbhava) an illusion. 


When, to the wise, nothing on earth is astonishing, then, indeed, 
what is amazing in the movement of the sense faculties? 

[The cycle of] the existence is the same as a firebrand’s circle, a 
magical creation, a dream, an illusion, the moon [reflected] in 
water, vapor, an echo, a mirage, and a cloud. 


Perception also is not a result of the mind’s contact with the object; cf. *Sataka, 
176a-b (Satafdstra, pp. 52-53) and May (1959), p. 78, n. 130 (ref.). 


22-23. Allusion to Samyutta, III, p. 142: Maricikupamd sand || ... Méydpaman ca 


25. 


vifiidnam dipitddiccabandhuna ||. Cf. $S, 56 and Lindtner (1982), p. 260. 

The same descriptive images for bhava/samsdra occur in RA, I, 36; YS, 17, and CS, 
II, 4; see also Traité, I, pp. 357-360, on. 1-6 (ref.). The verse is quoted in PP, pp. 
173, 552, in Murti (1960), p. 177, by Lamotte in Traité, I, p. 359, n. 4 and in La 
Somme du Grand Véhicule d’Asanga, Louvain 1958, p. 22*. 
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XIV. mThar ’dzin pa dgag pa bsgom pa bstan pa ste | 


1. a4yattam yasya bhavasya bhaven nanyasya kutra cit | 
sidhyet tasyastita nama kva cit sa ca na vidyate || 

| dnos po gan Zig géan ’ga’ la’an | rag las par ni mi ’gyur na | 

| de yi bdag fiid ’grub ’gyur na | de ni gan na’an yod ma yin | 


2. ripam eva ghato naikyam ghato nanyo ’sti ripavan | 

na vidyate ghate rupam na ripe vidyate ghatah || 
| gzugs fiid bum Zes gcig ma yin | gzugs Idan bum gZan yod min la | 
| bum pa la gzugs yod min 2in | gzugs la bum pa yod ma yin | 


3. vailaksanyam dvayor drstva bhavad anyo ghato yadi | 

ghatad anyo na bhavo ’pi kim evam na bhavisyati || 
| giiis mtshan mi mthun mthon nas ni | gal te dnos las bum gZan na | 
| ma yin de Itar dhos po yan | bum pa las géan cis mi ’gyur | 


4. eko yadi ghato nesto ghato ’py eko na jayate | 
na cayam samayor yogas tenapy eko na jayate || 
| gal te gcig bum mi ’dod na | bum pa’an gcig tu mi ’gyur ro | 
| Idan ’di mthuns pa’an ma yin pa | des kyan gcig tu mi ’gyur ro | 


5. yavad dravyam yada rapam tada rapam mahan na kim | 
samayo jayate vacyah prativady aparo yadi || 
| gan tshe rdzas ci tsam gzugs na | de tshe gzugs chen ci ste min | 
| gal te phyir rgol géan min na | géun lugs bsfiad par bya bar ’gyur | 


1b kutra cit HPS, Bhatt.: kasya cit Vaidya, las CDNP, Bhatt.: lus Vaidya, ni CDNP, 
Vaidya : Zig Bhatt.; c de yi CDNP, Vaidya : de’i Bhatt.; d na’an CDNP, Vaidya : 
la’an Bhatt. 

2b la CDNP: na Vaidya : pa Bhatt. 

3c ghatad anyo na bhavo ‘pi HPS, Vaidya : na bhavo ’pi ghatad anyo Bhatt. 

4b tu NP, Vaidya, Bhatt.: bu CD 
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XIV. Showing the Realization of the Refutation of Belief in Extreme 


= 


Views 


. Were a thing in no way dependent upon another, its existence 


certainly would be established, but such a thing does not exist any- 
where. 

That there is identity (aikya) — namely, the color itself being the pot 
— is not so, nor is the pot that possesses the color different [from the 
color]. The color does not exist in the pot, and the pot does not 
exist in the color. 


. If, after perceiving a difference in mark (vailaksanya) between the 


two, [you claim that] the pot is different from existence (bhava), 
[we reply:] No. How will it not follow, then, that existence [i-e. 
color] also must be different from the pot? 


. If it is not maintained [by you] that the pot is one [by nature], the 


pot cannot become one. Again this is not a connection (yoga) 
between similar things, and for this reason also that [pot] is not 
one. 


. When the color is as large as the substance, isn’t the color large? 


[Your own] doctrine (samaya) can [only] be asserted as long as the 
opponent does not belong to another system (apara). 


. All things exist in dependence upon others; cf. above IX, 2 and MK, XXIV, 19; 


quoted in PP, pp. 397, 505; and Hopkins (1983), p. 660. 


. The pot and its riipa are neither identical nor different; nor does the locus-located 


relation apply since their difference cannot be established. On this fourfold analysis 
see Ruegg (1981), p. 41, n. 99 and May (1959), p. 183, n. 599 (ref.). 


. Cf. *§ataka, 174c-175a (Satasastra, pp. 45-46). Vaisesikasutra, 1. 2. 4, speaks of 


existence as a universal because it recurs (bhdvo ’nuvrtter eva hetutvat sadmdnyam 
eva); see also Padarthadharmasanigraha, p. 29: tatra param satta mahavisayatvat sa 
Canuvritihetutvdd visesah te khalu vydvrttihetutvad visesa eva. Candrakirti (HPS, p. 
505) refers to this tenet in explaining the difference in mark: ghatddidravydnam 
anupravrttilaksanatvat sémany(am) bhavah | vydvrttilaksanatvac ca ghato visesalak- 
sana iti |. 


. Since the pot is a substance and number (samkhyd) is a quality (Vaisesikasutra, I. 1. 


4-5), the two are dissimilar and so there can be no real connection between them; 
cf. *Sataka, 174c-175a (Satasastra, p. 45). 


. The quality size (parimdna) is perceptible because it inheres in substances that 


possess color (VaiSesikasttra, 4.1. 11), but to claim that color itself possesses size 
contradicts the tenet that qualities cannot possess other qualities (Vaisesikasiitra, I. 
1. 16). 
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6. laksanenapi laksyasya yatra siddhir na vidyate | 
samkhyAadivyatirekena tatra bhavo na vidyate || 

| mtshan hid kyis kyan mtshan gi ni | gan du grub pa yod min pa | 

| der ni grans sogs tha dad par | dhos po yod pa ma yin no | 


7. ghatasya na bhavaty aikyam aprthaktvad dhi laksanaih | 
ekaikasmin ghatabhave bahutvam nopapadyate || 

| mtshan Aid rnams dan so so ni | min phyir bum pa gcig ma yin | 

| re re’i bum pa med na ni | man fid ’thad par mi ’gyur ro | 


8. na hy asparsavato nama yogah sparégavata saha | 
raupadinam ato yogah sarvathapi na yujyate || 
| reg Idan reg dan mi Idan dan | lhan cig sbyor ba Zes bya med | 
| de phyir gzugs sogs rnams sbyor ba | rnam pa kun tu rigs ma yin | 


9. ghatasyavayavo rapam tena tavan na tad ghatah | 
yasmad avayavi nasti tena navayavo ’pi tat || 
| gzugs ni bum pa’i yan lag ste | des na re Zig de btm min | 
| gan phyir yan lag can med pa | des na yan lag kyan yod min | 


10. sarvesam api ripanam rupatvam avilaksanam | 

ekasya ghatasadbhavo nanyesam kim n(u) karanam || 
| gzugs rnams kun la’an gzugs fiid ni | mtshan fid mi mthun ma yin na | 
| gcig la bum pa yod ’gyur Zin | géan dag la min rgyu ci Zig | 


11. rapam anyad rasadibhyo na ghatad iti te matam | 

svayam yas tair vina nasti (sa nanyo) rapatah katham || 
| ro sogs dag las gzugs gZan Zin | bum las min Zes khyod ’dod na | 
| de rnams ma gtogs ran med gan | de gzugs las gZan ji Itar min | 


6c der DNP, Vaidya, Bhatt.: de C 

7a bhavaty HPS, Vaidya: bhaved Bhatt. 

8b sbyor CDNP, Bhatt.: spyor Vaidya; c sogs mams sbyor ba CD, Bhatt.: rams sbyor 
ba ni NP, rnams spyor ba ni Vaidya 

9d yod CDNP, Bhatt.: yon Vaidya 

10a la’an Bhatt.: la CDNP, Vaidya; b mi CDP, Vaidya, Bhatt.: ni N, yin na CDNP, 
Vaidya : yin no Bhatt.; kim nu Bhatt.: kim na HPS, Vaidya 

lic ma gtogs NP, Vaidya, Bhatt.: med par CD; d sa nanyo Bhatt.: so 'nanyo HPS, 
Vaidya; ji CDN, Bhatt.: ci P, Vaidya 
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10. 


11. 


Moreover, [in a system] in which there is no establishment of the 
marked thing by means of the mark, there is no existence [of that 
marked thing] apart from [its marks] — number, and so forth. 


- Unity (aikya) cannot exist for the pot because, of course, it cannot 


be separated from its marks; nor is a plurality [of pots] possible 
since the pot is absent in each [mark]. 

There is, of course, no connection between a tangible thing and an 
intangible thing. Therefore, the [pot’s] connection with color, and 
so forth, is not possible. 


. The color is a part of the pot and, therefore, cannot be the pot [as 


a whole]. Since the whole does not exist, that [color] cannot be a 
part either. 

All rapas [color, odor, and so forth,] have the [same] indistin- 
guishable (avilaksana) property of being ripa. Why, then, does 
the actual pot-state (ghatasadbhava) apply [only] to one [ripa] 
and not to the others? 

Your opinion is that color is different from taste, and so forth, but 
not from the pot. Since that [pot] cannot exist by itself without 
them [namely, taste, and so forth], must it not be different from 
color? 


. On the inability of the mark to establish the marked thing see also MK, V, 4; $S, 27; 


CS, 1,11. 


. If the pot and its marks are inseparable, they cannot be identical since the use of the 


term identity implies that some distinction can be made between the two things said 
to be identical. Also, since the pot and its marks cannot be distinguished, one 
cannot be the locus of the other. Cf. *Sataka, 174a-b (Satasdstra, pp. 41-42); RA, I, 
71; and SS, 7. On the use of Ai as a technical term see Lindtner (1982), p. 26. 


8-11. Refutation of pot as a union of its constituent rapas, color, smell, and so forth. 


Cf. *Sataka, 175b-c, 176c-177a (SataSastra, pp. 48-49, 57). Candrakirti (HPS, p. 
508) on the use of ipa in v.10: sarvesém ripadndam iti riipaskandhasamgrhitatvad 
ripagandhddayo rapdnity ucyante |. 


9 Indiske Studier 7 129 


12. ghatasya karanam nasti svayam karyam na jayate | 
riipadibhyah prthak kas cid ghatas tasman na vidyate \| 

| bum pa la ni rgyu yod min | ran fiid "bras bur mi ’gyur te | 

| de phyir gzugs sogs las géan du | bum pa ’ga’ yan yod ma yin | 


13. ghatah karanatah siddhah siddham karanam anyatah | 
siddhir yasya svato nasti tad anyaj janayet katham || 

| bum pa rgyu las grub ’gyur zin | rgyu ni gZan las grub gyur na | 

| gan la ran las grub med pa | de yis géan po ji ltar bskyed | 


14. samavaye ’pi ripasya gandhatvam nopapadyate | 
samihasyaikata tena ghatasyeva na yujyate || 

| phrod pa ‘dus par gyur kyan gzugs | dri fiid du ni mi thad de | 

| des na bum pa bZin tshogs pa | gcig nid du ni mi rigs so | 


15. rapadivyatirekena yatha kumbho na vidyate | 
vayvadivyatirekena tatha rupam na vidyate \| 

| ji ltar gzugs sogs ma gtogs par | bum pa yod pa ma yin pa | 

| de béin rlun la sogs pa ni | ma gtogs gzugs kyan yod ma yin | 


16. agnir eva bhavaty usnam anusnam dahyate katham | 
nasti tenendhanam nama tad rte ’gnir na vidyate || 

| tsha ba med fiid du ’gyur te | tsha ba min pa ji Itar bsreg | 

| des na bud gin Zes bya ba | yod min de med me yod min | 


12c de CDNP: de’i Bhatt. 

13a grub CD : ’grub NP, Vaidya, Bhatt.; b grub gyur NP, Vaidya, Bhatt.: grub ’gyur 
CD; d bskyed NP, Vaidya, Bhatt.: skyed CD 

14b de DNP, Bhatt.: do C, Vaidya 

16b bsreg CDNP, Bhatt.: bsgreg Vaidya 
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12. 


13. 


14. 


15. 


16. 


[If you say] that the pot has no cause, [we reply:] It cannot arise by 
itself as an effect. For that reason, no pot exists apart from color, 
and so forth. 

[If, alternatively, you assume that] the pot is established by a 
cause, [we reply:}] That cause must be established by another 
[cause, and so forth]. How could some [cause] that has not been 
established by itself produce something else? 

Even [if you assume that they exist] in union (samavaya), it is not 
possible that color possesses odor. Therefore, the unity (ekata) of 
a conglomerate thing is impossible, as in the case of a pot. 

Just as the pot is not found to exist apart from color, and so forth, 
similarly, the color is not found to exist apart from [the elements] 
air, and so forth. 


A thing that is hot (usna) is, in fact, fire. How coulda thing that is 
not hot [namely, fuel] burn? Therefore, the so-called fuel does not 
exist, and without it fire is not found to exist. 


12-13. The pot is neither established independently of a cause, namely, by itself, nor is 


14, 


15. 


it established in dependence upon a cause other than itself. The pot, being an effect, 
exists in dependence upon a cause; but the cause, the potsherds, as Candrakirti 
points out (HPS, p.508), also exist in dependence upon a cause, namely, clay 
fragments. Something that has yet to be established (s@dhya) cannot establish any- 
thing else (cf. IX, Scd above). PP, p. 89 and Buddhapilita’s Milamadhyamakavrtti 
(ed. Walleser), pp. 31-32, quote v. 13 with the variant reading patah / snam bu. 
Refutation of unity between the composite entity (sanitha) pot and its constituent 
parts, color, smell, and so forth. This verse and v. 24 below do not use the term 
sSamavaya to refer to the Vaisesika tenet of inherence; cf. the use of Samavdya in 
Lankavatara, ll, 88cd: samavdydd vinirmukto buddhyd bhavo na grhyate | tasrndc 
chtinyam anutpannam nihsvabhdvam vadamy aharm || and in PP, p. 561. On the use 
of term samavdya in the Vaisesika system see May, p. 268, n. 970 (ref.) and Potter 
(1977) index, s.v. inherence. 

The pot is dependent upon its color, and so forth, in the same way that the color, 
and so forth, being upddayanipa, is dependent upon the four mahdbhiitas; see 
Karunadasa (1967), pp. 30-33. PP, p. 71, quotes this verse. 


16-18. Interdependence of fire and fuel (the other 3 mahabhutas); cf. *Sataka, 176c- 


9° 


177a (Satasastra, pp. 57-58); MK, X; and RA, I, 83-90. Wayman (1978), pp. 31, 
231, quotes vv. 16 and 18, respectively. In 16a Buddhapalita (ed. Walleser, p. 
56) seems to have read dahaty for bhavaty. See Vaisesikasitra, HU. 2. 4. 
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17. abhibhito ’pi yady usnah so ’py agnih kim na jayate | 
athanusn(e) paro ’py agnau bhavo ’stiti na yujyate || 

| gal te zil mnan tsha ba yan | de yan ci ste mer mi ’gyur | 

| ?on te mi tsha na dnos géan | me la yod ces byar mi run | 


18. indhanam yady anor nasti tenasty agnir anindhanah | 
anur ekatmako nAsti syat tasyapindhanam yadi || 

| gal te rdul la Sin med na | des na sin med me yod de | 

| gal te de la’an Sin yod na | gcig gi bdag can rdul yod min | 


19. tasya tasyaikata nasti yo yo bhavah pariksyate | 

na santi tenaneke ’pi yenaiko ’pi na vidyate || 
| dios po gan gan yons brtag pa | de dan de la gcig hid med | 
| gan gis gcig kyan yod min pa | des na du ma dag kyan med | 


20. bhavas (yatra) na santy anye tatraiko ’stiti cen matam | 
tritvam yenasti sarvatra tenaikatvam na vidyate || 

| gal te gan la dnos de rnams | med der gcig yod ces ’dod na | 

| gan gis kun la gsum fiid yod | des na gcig nid yod ma yin | 


21. sad asat sadasac ceti sadasan neti ca kramah | 

esa prayojyo vidvadbhir ekatvadisu nityaSah || 
| yod dan med dan yod med dan | yod med min Zes bya ba’i tshul | 
| di ni mkhas pas gcig id sogs | dag la rtag tu sbyar bar bya | 


22. | ji ltar rgyun la Ita fies na | rtag pa yod ces byar ’gyur na | 
| de bZin tshogs la Ita fies na | dhos po yod ces bya bar ’gyur | 


17c athanusne paro CL : athanusnaparo HPS : athanusnah paro Vaidya, Bhatt.; mi 
CDNP, Vaidya : ma Bhatt. 

18b de NP, Vaidya, Bhatt.: do CD 

19a brtag NP, Vaidya, Bhatt.: btags CD 

20a yatra CL : trayo Vaidya, Bhatt.; gan la dnos de rams NP : gan na dnos de rnams 
CD : gsum dios de géan rnams Vaidya, Bhatt. 

21d sbyar CDNP, Bhatt.: spyar Vaidya 

22a Ita DNP, Vaidya, Bhatt.: blta C; b byar ‘gyur na NP, Vaidya : byar ’gyur ba CD : 
bya bar ’gyur Bhatt. 
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17. 


18. 


19. 


20. 


21. 


22. 


If that [fuel] which is overpowered, however, becomes hot, why 
doesn’t it become fire? Alternatively, if it does not become hot, it 
is impossible [for you to claim that] there is another thing inside 
fire [that is not hot and not dependent on fire]. 

If the atom [of fire] does not possess fuel, fire exists without fuel. 
Alternatively, if it were to possess fuel, the atom would not be one 
in nature. 

Each thing that is examined lacks unity; and since a thing that is 
one [in nature] does not exist, things that are plural [in nature] 
also do not exist. 

If you think that there is one where there are no other things, 
then, since threeness exists universally, oneness does not exist. 
‘Existence, non-existence, [both] existence and non-existence, 
and neither existence nor non-existence’ — this is the progressive 
method that intelligent people should apply constantly in regard 
to unity, and so forth. 

Just as one might say that a permanent thing exists if the continu- 
um (samtdna) is perceived wrongly, similarly, one might say that a 
thing exists if the combination of causes and conditions (hetupra- 
tyayasamagri) is perceived wrongly. 


. The same analysis of eka/aneka occurs in $S, 7 and RA I, 71. 
. Refutation of the Samkhya tenet of the three gunas as the constituents of muila- 


prakrti. Sataka, I-IV, however, and Candrakirti CHPS, p. 510) refer to dravyatva, 
ekatva and sattva. May also refers to dravya, guna and karma. 


. Discussed by Ruegg (1977), p. 9. 
. Candrakirti (D £.200a, P f. 249a) compares the santana to the flame of a lamp; cf. 


PP, p. 588 on MK, XXVII, 22 and Milindapayha, p. 40. 
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23. | gan la brten nas ’byun yod pa | de ni rah dban mi ’gyur ro | 
| di kun ran dban med pa ste | des na bdag ni yod ma yin | 


24. | bras bu med par dhos po ni | kun la ’du ba yod ma yin | 
| bras bu’i don du ’du ba gan | de ni ’phags la ma ’dus pa’o | 


25. | srid pa’i sa bon rnam ées te | yul rnams de yi spyod yul lo | 
| yul la bdag med mthon na ni | srid pa’i sa bon ’gag par ’gyur | 


rnal ’byor spyod pa bi brgya pa las mtha ‘dzin pa dgag pa bsgom pa bstan pa ste rab tu 
byed pa beu bdi pa’o || 


XV. ’Dus byas kyi don dgag pa bsgom pa bstan pa ste | 


1. | tha mar med pa skye bar ’gyur | des na med pa ga la skye | 
| yod pa gdod nas skye ’gyur ba | des na yod pa ga la skye | 


2. | bras bu yis ni rgyu bsig pa | des na med pa skye mi ’gyur | 
| grub pa las sgrub yod ma yin | de phyir yod pa’an mi skye’o | 


23b ni CDNP, Bhatt.: na Vaidya 
24d la CDNP, Vaidya : pa Bhatt. 
25c na CDP, Bhatt.: nas D, Vaidya 


1c gdod nas CD : ‘dod nas NP, Vaidya : gdod mar Bhatt.; c skye CD, Bhatt.: skyes 


NP, Vaidya 
2c la grub Bhatt.: las grub NP : las sgrub CD; d pa’an NP, Vaidya, Bhatt.: pa CD 
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23. 


24, 


25. 


What has arisen in dependence is not independent (svatantra). 
This [the aggregates, and so forth,] all lacks independent reality; 
consequently, self[-nature] does not exist. 

A thing cannot at all be a union without [at the same time] being 
an effect. That union which exists in the form of an effect is not [a 
really existent] union according to the saints (drya). 
Consciousness is the seed of [the cycle of] existence. Sense objects 
are the sphere of its activity. Were selflessness perceived in all 
sense objects, the seed of [the cycle of] existence would cease. 


XV. Showing the Realization of the Refutation of Conditioned Things 


1. 


24. 


[If you claim that] the non-existent will arise in the end, [we reply:] 
From what will the non-existent arise? [If you claim that] the exi- 
stent arises in the beginning, [we reply:] From what will the existent 
arise? 


. The effect destroys the cause; for this reason, the non-existent does 


not arise. There is no establishment of something that is [already] 
established; for this reason, the existent also does not arise. 


. Cf. YS, 19. On sarva as referring to sarve dharmdh see Lindtner (1982), p. 143, 0.7 


(ref.). Quoted ia Wayman (1978) pp. 270, 377 and in Hopkins (1983), p. 632. 
Since cause and effect are interdependent, the union, being an effect, does not exist 
by virtue of its own-nature (svabhdvaiah) and is, therefore, not truly existent. 


. On vijAdnabija see Traité, 1, p. 1151, n. 3 (ref.). Quoted in Buddhapilita’s Mila- 


madhyamakavriti (ed. Lindtner), p. 195; in Wayman (1978), pp. 264, 394; and in 
Hopkins (1983), pp. 30, 556. 


1-2. Refutation of satkdrya/asatkdrya; cf. XI, 15 above and *Sataka, 178-179 (Sata- 


fdstra, pp. 70-71); MK, VII, 20; and §S, 4. 
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3. | de tshe skye ba yod min Zin | géan tshe skye ba yod ma yin | 
| de tshe gZan tshe mi skye na | nam Zig skye ba yod par ’gyur | 


4. | de la de yi dios po ru | ji Itar skye ba yod min Itar | 
| de bzin gZan gyi dios por yan | de la skye ba yod ma yin | 


5. | thog ma bar dan tha ma rnams | skye ba’i sna rol srid ma yin | 
| gihis gitis dag ni med pa ru | ji Itar re re rtsom par ’gyur | 


6. | géan gyi dnos po med par ni | bdag gi dos po ’byun ba med | 
| de yi phyir na bdag gZan ni | ghis ka las ’byun yod ma yin | 


7. | shon dan phyis dan cig car Zes | brjod pa fiid du mi nus pa | 
| de phyir skye dan bum pa la | cig car *byun ba yod ma yin | 


8. | shar skyes pa yi phyir na ni | snar skyes rfiin par mi ’gyur Zin | 
| phyi nas kun tu skyes pa yan | phyi nas skyes par mi ’gyur ro | 


9. | da Itar ba yi dios po ni | de fiid Jas ’byun ma yin Zin | 
| ma ’ons las ’byun yod min la | ’das pa las kyan yod ma yin | 


5d ji CDNP, Bhatt.: ci Vaidya 

6d gfiis ka las *byuf NP, Vaidya, Bhatt.: ghis las ‘byun ba CD 

Ja tes CNP, Vaidya, Bhatt.: ces D; de CDNP, Vaidya: de’i Bhatt. 
8b min DNP, Vaidya, Bhatt.: riins C 
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4. 


. At that time [when it has already originated], there is no origina- 


tion (utpada) and at another time [when it has not], there is no 
origination. If there is no origination at that time or at another 
time, when will origination exist? 


. Just as that [thing] does not arise in that [very] form [which it 


already has], similarly, that [same] thing does not arise in another 
form. 


. Beginning, middle, and end are not possible before [a conditioned 


thing’s} origination. When any two do not occur, how will any one 
occur? 


. Self-nature does not occur without other-nature. Therefore, there 


is no coming into existence from these two: self and another. 


. It is not possible to speak of before, afterwards, or simultaneity. 


Therefore, the [marked thing] pot and [the mark] origination do 
not occur at the same time. 


. Because it has [already] arisen before, something that has [already] 


arisen before does not become old. On the other hand, something 
that will have arisen later does not become [old either], inasmuch 
as it will have arisen later. 


. A present thing does not occur on account of this very present. It 


does not occur on account of the future nor does it occur on ac- 
count of the past. 


. There is no origination either of a thing that has an already established nature or of 


a thing that has no such nature. Candrakirti (D f.222b, P £.253a) comments: gan gi 
ishe myu gu ‘di bdag gi dnos po ried pa yin pa de’i tshe ni grub pa'i no bo yin pa’i 
phyir ‘di la skye ba mi srid do || gan gi tshe ‘di ma grub pa’i no bo yin pa’i dus der yan 
"di skye ba mi rigs te | ma grub pa ni med pa fid kyis rten med pa’i skye ba’i bya ba 
ma ‘byuh géan gyi tshe skye ba mi srid do || cf. Dharmapala’s commentary in Tucci 
(1925), p. 558, n. 1. 

A thing that has its own nature (milk, for example) cannot change and become 
something that has a different nature (curds); cf. MK, XIE, 4-6, XV, 4-5. 


5-7. Interdependent nature of the three marks; cf. *Sataka, 178b-c (Satasdstra, pp.67- 


Lv) 


68); MK, VII, 2; RA, I, 65, 69-70. On the interdependence of svabhdva/parabhava 
see also MK, I, 1, 3, XV, 1-4 and CS, II, 11. 


. Again refutation of the possibility of change; cf. MK, XIII, 5. 
. The present thing does not come into existence by itself, since cause and effect do 


not exist simultaneously, nor does it come into existence from a non-existent cause, 
namely, past and future. 
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10. | skyes pa la ni ’on ba dan | de béin ’gags la ’gro ba med | 
| de Ita yin na ci Ita bur | srid pas sgyu ma ’dra ma yin | 


11. utpadasthitibhanganam yugapan nasti sambhavah | 
kramagah sambhavo nasti sambhavo vidyate kada || 
| skye dan gnas dan ’jig pa rnams | cig car ’byun ba yod min Zin | 
| rim kyis *byun ba’an yod min na | nam dig *byuh ba yod par ’gyur | 


12. | skye ba la sogs thams cad la | slar yan thams cad ’byun ba ste | 
| de phyir ’jig pa skye ’dra in | gnas pa ‘jig dan ‘dra bar snan | 


13. | mtshan las mtshan gZi géan Ze na | mtshan g#i mi rtag id gan las | 
- | yan na béi ga’an yod pa yi | fo bor gsal bar yod ma yin | 


14. na bhavaj jayate bhavo bhavo ’bhavan na jayate | 
nabhavaj jayate bhavo ’bhavo bhavan na jayate || 
| dnos po dios las mi skye ste | dhos po dnos med las mi skye | 
| dnos med dnos med mi skye ste | dnos med dnos las mi skye ’o | 


15. | dios po dnos por mi ’gyur te | dhos med dios por mi ’gyur ro | 
| dnos med dnos med mi ’gyur te | dhos po dnos med mi ’gyur ro | 


10b ‘gags DP, Bhatt. : ’gag CN, Vaidya; ci NP, Vaidya, Bhatt.: ji CD 

11b cig car CD, Bhatt.: cig char NP, Vaidya 

12a skye ba la sogs NP, Vaidya, Bhatt.: skye la sogs pa CD; c de phyir CDNP, Vaidya : 
de las Bhatt. 

13a mtshan las mtshan géi CD, Bhatt. : mtshan dan mtshuns med NP, Vaidya; b gan las 
CD : ga las NP, Vaidya, Bhatt.; c bZi CDP, Vaidya, Bhatt.: gzi N; ga’an yod pa yi 
CDNP, Vaidya : ga yan yod pa’i Bhatt. 

14a las DNP, Vaidya, Bhatt.: la C 
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10. 


11. 


12. 


13. 


14. 


15. 


10. 


11. 
12. 


13. 


What has arisen has no coming; similarly, what has ceased has no 
going. If this is so, then isn’t [the cycle of] existence like an illu- 
sion? 

Origination, duration, and destruction do not occur simultane- 
ously nor do they occur sequentially. When is there [their] occur- 
rence? 

For each [mark], beginning with origination, each [of the three 
marks} will again occur. Consequently, destruction appears like 
origination and duration appears like destruction. 

If the marked thing is different from the mark, how is the marked 
thing impermanent? Alternatively, [if they are identical,] clearly 
these four [namely, the three marks and the marked thing] have 
no real existence. 

An existent thing does not arise from an existent thing. An ex- 
istent thing does not arise from a non-existent thing. A non-exi- 
stent thing does not arise from a non-existent thing. A non-exi- 
stent thing does not arise from an existent thing. 


An existent thing does not become existent. A non-existent thing 
does not become existent. A non-existent thing does not become 
non-existent. An existent thing does not become non-existent. 


Cf. RA, I, 13ab: tathd mdyopamo loko naiti yéti na kutra cit |; quoted in Wayman 
(1978), p. 213. 

Discussed by Murti (1960), p. 192; cf. *Sataka, 178b-c (Satasastra, pp. 67-68). 
Refutation of the thesis that each laksana has a secondary mark (anulaksana); 
discussed by Murti (1960), p. 193. See also *Sataka, 168c, 178b-c (Satasdstra, pp. 7, 
68) and May, p. 107, n. 259 (ref.), on the infinite regress of laksana. 

The four (the 3 lakgana and the laksya) are neither identical nor different. 


14-15. Refutation of the orgination of bhdva/abhdva from causes either like or unlike 


themselves. MK, XXI, 21 = v. 14. Candrakirti (D f.226a-b, P f.257a-b) comments 
that an already existent sprout does not arise from the transformation of an existent 
seed nor does the sprout arise from a seed destroyed by fire. A non-existent entity, 
for example, a barren woman’s son, never arises. Cf. *Sataka, 1719a-b (SataSastra, 
pp. 71-72). 
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16. jayamanardhajatatvaj jayamano na jayate | 

atha va jayamanatvam sarvasyaiva prasajyate || 
| skye béin pa ni phyed skyes phyir | skyes bzin pa ni skye mi ’gyur | 
| yan na thams cad skye béin pa | fiid ni yin par thal bar ’gyur | 


17. | skye bZin pa yi bdag fid du | bya ba skye bZin par mi ’gyur | 
| skye béin pa yi bdag fid du | mi bya’an skye béin par mi ’gyur | 


18. ++++++ +++ ++ 4 + + bhavah | 
jayamano na tasyasti syat tasyapy antaram yatah || 
| gan gi ghis po bar med par | srid pa yod pa ma yin pa | 
| de la skye bain pa med de | gan phyir de la’an bar yod phyir | 


19. jayamananirodhena jata utpadyate yatah | 

tato ’nyasyapi sadbhavo jayamanasya dréyate || 
| gan gi phyir na skye béin pa | gags pas skyes pa skye ’gyur ba | 
| de yi phyir na skye bZin pa | géan yan yod pa’i no bor snan | 


20. jato yada tada nasti jayamanasya sambhavah | 
jata utpadyate kasmaj jayamano yada tada || 
| gan tshe skyes pa de yi tshe | skye bdin pa la srid pa med | 
| gan tshe skyes pa skye bdin na | de tshe ci phyir skye bar ’gyur | 


21. ajato jata ity eva jayamanah kutabh kila | 
bhedabhavad (ghato ’bhavas) tada kim na vikalpyate || 
| skye béin pa ni ma skyes pa | kho na skye’o Zes par grags | 
| khyad par med phyir de yi tshe | bum pa med par cis mi rtog | 


22. anispanno ’py ajatat tu jayam4no bahiskrtah | 
tathapi jayate ’jato yato jatad bahiskrtah || 
| skye bZin pa ni ma rdzogs kyan | ma skyes pa las phyi rol gyur | 
| de Ita’an gan phyir skyes pa las | phyi rol gyur phyir ma skyes skye | 


16a ni CDNP, Bhatt.: yi Vaidya; phyed NP, Vaidya, Bhatt.: byed C 

18 pa NP, Vaidya, Bhatt.: po CD 

19b pas CD, Bhatt.: pa NP, Vaidya 

21a eva Vaidya, Bhatt.: evam HPS; b kutah HPS, Vaidya : krtah Bhatt.; ’o Zes par 
grags NP, Vaidya: Zes bya bar grag CD : Zes byas par grags Bhatt.; c ghato 'bhavas 
Vaidya, Bhatt.: ghatabhavas HPS; d par CDNP, Vaidya : pa Bhatt. 

22b gyur DNP, Vaidya, Bhatt.: "gyur C; d skye CNP, Vaidya, Bhatt.: te D 
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16. 


17. 


18. 


19. 


20. 


21. 


22. 


16. 


Something in the process of arising {jdyamdna) does not arise, 
since something in the process of arising is [only] half-arisen. Al- 
ternatively, [if the past or future is maintained to be in the process 
of arising,] it would follow that everything, in fact, is in the pro- 
cess of arising. 

Activity (kriyd) is not the process of arising in that [thing] which 
has the nature of being in the process of arising. On the other 
hand, non-activity is not the process of arising in that [thing} 
which has the nature of being in the process of arising. 

There is no [such thing as the] process of arising for someone who 
does not accept the two [past and future] without a [present] 
intermediate state (antara), since even this [present process of 
arising] would also have an intermediate state. 

[You claim:] Since what has arisen (jdta) comes forth from the 
cessation of the process of arising, the real existence of something 
else also which is in the process of arising is seen. 

[We reply:] When what has arisen exists, there is no [further] 
occurrence of the process of arising. Once what is in the process of 
arising has arisen, from what can it come forth [again]? 


How can one say that the process of arising is the unarisen having 
arisen? Because there is no difference, why not imagine that a 
non-existent [pot] is a pot? 

[You claim:] Although the process of arising has not been com- 
pleted, it must be excluded from what has not arisen. [We reply:] 
Nevertheless, it must be the unarisen that arises, since it [the 
process of arising] is excluded from what has arisen. 


Quoted in PP, p. 80; cf. *Sataka, 169a (SataSdstra, p. 8). 


17-24. The refutation of the origination of a thing in relation to the completed past 


(jta), the uncomplete future (ajdta), or an intermediate state presently in the 
process of completion (ufpadyamdna) is based upon the method Nagarjuna uses to 
refute movement in MK, II. 
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23. nasit prag jayam4no ’pi pascac ca kila vidyate | 

tenapi jayate ’jato nabhito nama jayate || 
| skye bzin pa shar ma byun yan | phyi nas yod pa min par grag | 
| des kyan ma skyes pa skye ste | ma byun Zes bya skye ma yin | 


24. jayate ’stiti nispanno nastity akrta ucyate | 

jayamano yadabhavas tada ko nama sa smrtah || 
| rdzogs pa yod ces byar ’gyur la | ma byas pa ni med ces brjod | 
| gan gi tshe na skye béin pa | med pa de tshe gan der brijod | 


25, karanavyatirekena yada karyam na vidyate | 

pravrttis ca nivrttis ca tada naivopapadyate || 
| gan tshe rgyu ni ma gtogs par | ’bras bu yod pa ma yin pa | 
| de yi tshe na "jug pa dan | Idog pa ’thad pa fiid mi ’gyur | 


rnal ’byor spyod pa béi brgya pa las "dus byas kyi don dgag pa bsgom pa bstan pa ste rab 
tu byed pa bco Ina pa’o || 


XVI. sLob dpon slob ma rnam par gtan la dbab pa bstan pa ste | 


1. kena cid hetuna Sinyam asiinyam iva dréyate | 

tasya prakaranaih sarvaih pratisedho vidhiyate || 
| rgyu ’ga’ Zig gis ston pa yan | ston pa min pa Ita bur snan | 
| rab tu byed pa thams cad kyis | de ni so sor ’gog par byed | 


2. yada vaktasti vacyam ca na Siinya(m iti yujyate) | 
tettetteteeeetsstst | 

| gan tshe smra po brjod bya na’an | ston pa Zes byar mi run no | 

| gan Zig brten nas kun ’byun ba | de ni gsum la’an yod ma yin | 


3. | gal te ston pa’i fies pa yis | ston pa ma yin ’grub ’gyur na | 
| mi ston fies pas ston pa fiid | ci ste ’grub par ’gyur ma yin | 


23b min NP, Vaidya, Bhatt.: yin CD 
24c yadabhavas : yada bhavas HPS, Vaidya : yada nasti Bhatt. 


Ic kyis CD, Bhatt. : kyi NP, Vaidya; d de DNP, Vaidya, Bhatt.: ‘di C; so sor CDNP, 


Vaidya: sor sor Bhatt. 
2b iti yujyate Bhatt.: nama yujyate Vaidya; c Zig CDNP, Bhatt.: gis Vaidya 
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23. [You claim:] Even though the process of arising did not exist 
before, it is said [by us] to exist afterwards; and for this reason, we 
say that the unarisen arises. [We reply:] What is non-existent 
(abhiata) surely does not arise. 

24. About the completed it is said, ‘It exists’; about the uncompleted 
it is said, ‘It does not exist’. When the process of arising is non- 
existent, what, indeed, is it said to be? 

25. When there is no effect apart from a cause, both activity and 
inactivity are impossible. 


XVI, Showing the Discussion between the Teacher and his Student 


1. For some reason, what is empty is seen as if it were not empty. All 
the [preceding] chapters refute that. 

2. Objection: Since the disputant, his subject and [his assertions] ex- 
ist, it is not logical to say that [everything] is empty. Reply: That 
[own-nature] on which they arise in dependence does not exist in 
any of these three. 


3. If [you think that things] can be established as not empty because it 
is an error (dosa) that they are empty, why should they not be 
established as empty because it is an error that they are not empty? 


25. Since cause and effect have no independent existence, pravrtti (glossed as kdryas- 
yotpada by Candrakirti, HPS, p. 513) has no substratum (nirdsraya). 


1. Candrakirti (HPS, p. 514) explains that belief in a self leads people to view the 
world as if it were not empty: ahamkdramamakdrasnehaviparyasto hi loko ‘nitya eva 
vastuni ksanabhangadarSandt samskdramdtrapravahasya samyagarthan avasdyac 
chinyatadarSanavibandhabhitam nityatim avadhdrya pratyavatisthamdno jagad 
aStinyam eva pratipannah |. 

2. Because the disputant, his subject matter and his assertions are mutually depen- 
dent, all three are asvabhdva; cf. VV, 22. Cf. Bhdsya to Nydyastitra, I. 1.1. 

3-5. If, as the opponent (or the student assuming his role, as the chapter title suggests) 
claims, the refutation of the parapaksa entails the affirmation of the svapakya, the 
Madhyamikas’ refutation of astinya should establish Sanya, Nervertheless, Suinyatd 
is not a real paksa nor are any of the theses — identity, difference, or indeterminabi- 
lity — of the Madhyamikas’ opponents. Cf. *Sataka, 180a-181a (Satasdstra, pp. 82- 
83); MK, XXIV, 13; VV, 18-19, 68. 
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4. 


10. 


| gzan gyi phyogs ni bzlog pa dan | ran gi phyogs ni bsgrub pa ste | 
| gal te sun ’byin byed phyogs gcig | dga’ na sgrub byed la cis min | 


. | gal te yons su brtags pa na | med gan de phyogs mi ’gyur na | 


| des na gcig fiid la sogs gsum | kun kyan phyogs ma yin par ’gyur | 


. | gai du mon sum gyis bum der | ston pa’i gtan tshigs don med 


’gyur | 
| di na géan lugs las byun ba’i | gtan tshigs yod min gZan du yod | 


| mi ston med par ston pa ni | gan las ’byun ba id du ’gyur | 
| ji lta bur na cig éos ni | med par giien po ’byun bar ’gyur | 


. | gal te phyogs fiid du ’gyur na | phyogs med phyogs kyi no bo 


"gyur | 
| de Itar phyogs med ftid med na | gan zig mi mthun phyogs su 


*gyur | 


. | gal te dnos po yod min na | me ni tsha bar ji Itar ’gyur | 


| tsha ba me yan yod min Zes | gon nid du ni bzlog par byas | 


| dios po mthon nas dos po ni | med pa Zes bya bzlog ’gyur na | 
| de Itar phyogs ni bdi char la | fies pa spans pa gan Zig mthon | 


4a gyi DNP, Vaidya, Bhatt.: gyis C; c gcig C, Bhatt.: cig DNP, Vaidya; d dga’ CD, 
Bhatt.: gan NP, Vaidya 

6c géan lugs Bhatt.: géan lug NP, Vaidya : gZun lugs CD 

7b *byun CD, Bhatt.: byun NP, Vaidya; d po CDNP, Bhatt.: bo Vaidya 

9b ji CNP, Vaidya, Bhatt.: ci D; d goti CDNP, Bhatt.: gan Vaidya 
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10. 


6. 


. Objection: The refutation of the opponent’s thesis (parapaksa) 


also has established one’s own thesis (svapaksa). If you approve of 
a refutative (diisana) thesis, why don’t you approve of a probative 
(sadhana) [thesis]? 


. Reply: If that which does not exist when critically examined can- 


not be a thesis, the three [speculative theories], beginning with 
identity (ekatvddi), cannot be theses at all. 


- Objection: [In a system] in which a pot is directly perceptible, the 


argument that it is empty serves no purpose. Reply: Here {in our 
system], an argument (hetu) that comes from our opponent[’s 
system] is not [valid]; it is [valid only] in the opponent[’s system]. 


- Objection: How can something empty occur without something 


non-empty? How can a counterthesis (pratipaksa) occur without 
something else opposed to it (itara)? 


. Reply: If [anything] could be a thesis, a non-thesis (apaksa) would 


have the appearance of a thesis (paksariipa). Since there is no 
non-thesis, what could be a counterthesis (vipaksa)? 

Objection: If a thing does not exist, how can fire be hot? Reply: 
The refutation that not even fire is hot is stated above. 

If, after perceiving an existent thing (bhdva), that [very] thing is 
refuted as non-existent (abhdva), what thesis is experienced once 
the error in [all] four positions is rejected? 


Cf. VV, 30 on the refutation of pratyakga. Arguments based on beliefs held by one’s 
own school are ineffective against an opponent; cf. XIV, 5 cd above. 


7-8. Since Sdnyatd is not a paksa, there is no pratipaksa; cf. *Sataka, 181b (SataSastra, 


9. 


10. 


p. 85); MK, XIII, 7; RA, I, 72; II, 4. 

The refutation of heat and fire occurs above, XIV, 16-17. The Chinese translation 
adds that these two are samvrti (su), not paramdrtha (chen). 

The four positions are those of the catugkoti. In this verse and v.25 below each 
position is rejected; cf. CS, I, 23. 
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11. | rdul phran la yan yod pa’i dios | gah du med der ji Itar "byun | 
| sais rgyas rnams la med id kyan | de fid phyir na ma ’brel ba’o | 


12. | gal te kun la giis min na | géan gan Zig la yod dnos yod | 
| gal te khyod la’an de rigs na | brgal ba gZan po ci ste byed | 


13. | dios po kun gyi dnos med la | rnam par dbye ba mi rigs te | 
| rdzas rnams kun la gan mthon ba | de ni rnam dbyer mi ’gyur ro | 


14. | med phyir géan gyi phyogs la lan | brjod pa min par grags na ni | 
| gtan tshigs kyis bzlog ran phyogs kyan | ci yi phyir na sgrub mi 
’gyur | 


15. | sun ’byin byed pa’i gtan tshigs riied|sla Zes ’jig rten brjod na yan| 
| géan gyi phyogs la skyon brjod pa | fid du ci yi phyir mi nus | 


11d ba’o CDNP, Bhatt.: pa’o Vaidya 

12d brgal ba CDNP, Bhatt.: brgyal pa Vaidya 

14b min DNP, Vaidya : med Bhatt. 

15b sia CD, Bhatt.: bla NP : Vaidya omits sla/bla; brjod na ya CDNP : na brjod na 
Vaidya, Bhatt. 
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11, 


12. 


13. 


14. 


15. 


[In a system] in which there is no real existence even in an atom, 
how can that [real existence] occur? For the Buddhas, even non- 
existence [which depends upon existence], for that reason, is not 
implied (apratibaddha). 

If non-duality (advaya) exists in all [things], what other thing 
could possess real existence? If this [doctrine of non-duality] is 
acceptable even to you, how can [you] the opponent criticize [us]? 
When all things are non-existent, it is not logically possible to 
make distinctions [among them]. That [non-existence] which is 
seen in all substances (dravya) cannot distinguish [them]. 

If [our opponent] says that we cannot refute an opponent's thesis 
because [according to us] there is no [thesis], [we reply:] How can 
your own thesis be established since [you try to] refute [us] with 
arguments? 

When people say that it is easy [for us] to find arguments that 
refute [others], [we ask:] Why is it not possible [for them] to state 
the error in [their] opponent’s [namely, our] thesis? 


11-13. Refutation of the true existence of things; even atoms, the subtlest things, can- 


not be characterized as sadbhava. All things are advaya and thus there are no real 
dualistic distinctions such as sat/asat. Candrakirti (D f. 234b, P f. 268a) comments 
that, based upon a non-affirming negation (prasajyapratisedha), the lack of own- 
nature is the one nature of all things; and a nature that is perceived in all substances 
cannot serve to differentiate them: rgyu dan rkyen las skyes pa’i phyir ran béin byas 
pa can hid du thal ba’i phyir dhos po rnams kyi ran béin gan yin pa de ni rgyu med pa 
can kho na yin la rgyu med pa la yan yod pa hid mi srid pas med par dgag pa la brten 
nas dhos po med pa kho na ran bin yin te dnos po ma yin pa’i phyir ra || de’ i phyir 
ran bdin ’di thams cad la dbyer med pa’i no bo yin pa’i phyir dnos po thams cad ran 
bZin gyis ma skyes par ran gi no bo gcig pa ste | ‘di lta ste dhos po med pa’i ran btin 
gyi ho bo || ... rdzas thams cad la gah tig mthon ba yan rdzas tha dad Par rnam par 
bzag par mi nus || He then quotes CS, XIII, 16. Cf. *Sataka, 181b-c (Satasdstra, p. 
86); MK, XV, 6-7. 


14-15. The opponent claims that the Madhyamikas’ refutation of the parapaksa cannot 


10° 


be sustained, since refutation presupposes the existence of a real object to be 
refuted. Aryadeva responds that the Opponent’s affirmation of the svapaksa cannot 
be sustained either, since its establishment depends upon the refutation of empti- 
ness, which the opponent must now presuppose as a real object to be refuted. 
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16. 


17. 


18. 


19. 


20. 


21. 


| yod ces bya ba tsam dig gis | gal te de fiid dios yod na | 
| med ces bya ba tsam 4ig gis | med par yafi ni cis mi ’gyur | 


| gan phyir yod bdog ces min btags | de phyir med par mi ’gyur na | 
| gan phyir yod ces min byas pa | de phyir yod par mi ’gyur ro | 


| gal te thams cad jig rten pas | brjod pas ’jig rten pa yod na | 
| dnos gan de nid du yod pa | de ni ‘jig rten par cis ’gyur | 


| gal te dhos kun med pa’i phyir | med pa did du ’gyur na ni | 
| de Ita yin dan phyogs rnams kun | dnos po med par mi rigs so | 


| dnos po med phyir dnos med Ia | srid pa yod par mi ’gyur ro | 
| dhos po med par dnos po ni | med par gan las ’grub par ’gyur | 


| ston pa gtan tshigs las ’gyur ba | de phyir ston par mi ’gyur na | 
| dam bea’ gtan tshigs las géan ni | ma yin des na gtan tshigs med | 


17a min btags CD, Bhatt.: mi gtags NP, Vaidya; c min D, Bhatt. : mi NP, Vaidya : min Cc 


19b 


*gyur CD, Bhatt.: gyur NP, Vaidya; c lta CDNP, Vaidya : Itar Bhatt. 


20d gai las CDNP, Vaidya : ga la Bhatt. 


21a 
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*gyur CDP, Vaidya, Bhatt.: gyur pa N 


16. 


17. 


18. 


19. 


20. 


21. 


If a thing really exists simply because [an opponent] says that it 
exists, why isn’t it non-existent simply because [we] say that it 
does not exist? 

Objection: Since we use the term ‘existing’, [it exists or refers to 
something existent]; therefore, it is not the case that [everything] 
does not exist. Reply: Since the term ‘existing’ is created [and thus 
dependent] it does not [really] exist. 

If everything, because it is expressed in worldly [language], exists 
[only] on a worldly [level], how can a thing that really exists {ever] 
exist on a wordly [level]? 

Objection: If {you claim that] all things are, in fact, non-existent 
because they do not [really] exist, then, if this is so, it is not logical 
that all theses [including yours] are non-existent! 

Reply: Because there is no existent thing (bhava), it is not possi- 
ble that there is a non-existent thing (abhdva) either. How could a 
non-existent thing be established without [the negation of] an 
existent thing? 

Objection: Emptiness is [established] by means of [your] argu- 
ments; therefore, {your arguments] cannot be empty. Reply: The 
thesis is not different from the argument [that is, both are empty]; 
therefore, the argument does not [really] exist. 


16-18. The use of ordinary language (vyavahdra) cannot prove that the things referred 


to really exist. The names that characterize things, for example, existent, non- 
existent, are mutually dependent and therefore empty. Cf. VV, 9-10, 58-59; $S, 1-2. 


19-20, The opponent argues that the Madhyamikas’ refutation of all things is a nihilist 


position (ndstika). Candrakirti (D f.236a-b, P f.270a) explains that such an inter- 
pretation is unjustified: gal te bdag dnos po bkag pa las yod pa nid dan ‘gal ba nid 
khas len par ’gyur na ni de’i tshe bdag gis smra ba thams cad sel ba bsgrubs par mi 
*gyur te med pa nid du smra ba Sin tu tha chad pa khas blans pa’i phyir ro | The 
negation again is of the prasajyapratisedha variety. Aryadeva’s reply emphasizes the 
interdependent establishment of bhdva/abhdva; cf. *Sataka, 181b-c (Satasdstra, p. 
86); MK, XV, 5. 


21-22. The opponent contends that the Madhyamikas’ use of arguments (hetu) and 


examples (drsfdnta) in debate implies that not all things are empty. Aryadeva 
replies that both the pratijfid and the hetu are similarly empty and the hetu, being 
sddhyasama, is not a real hetu and therefore cannot establish anything. Neverthe- 
less, some examples are more appropriate than others. Candrakirti (D f. 237a, P 
f.271a) says that if the drs{dnta is related to the hetu, then since the hem has already 
been refuted, there is no need to refute the drs{dnta separately. Alternatively, if the 
drstdnta is not related to the hetu, it cannot establish the pratijrd, just as the drsfdnta 
of a black crow is irrelevant in establishing that the self is black. Cf. VV, 1, 3, 21, 24- 
28, 
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22. | gan phyir ston pa’i dpe yod pa | des na ston par mi ‘gyur na | 
| bya rog ji Itar de béin du | bdag kyan nag ces brjod nus sam | 


23. | gal te ran bzin gyis dnos yod | stom mthon yon tan ci Zig yod | 
| rtog pas mthon ba ’chin ba ste | de ni ’di ru dgag par bya | 


24. | gcig yod gcig med ces bya ba | de fiid min ’jig rten pa’an min | 
| des na ‘di yod ’di ces med | brjod pa fid du nus ma yin | 


25. sad asat sadasac ceti yasya pakso na vidyate | 

upalambhaé cirenapi tasya vaktum na Sakyate || 
| yod dan med dan yod med ces | gan la phyogs ni yod min pa | 
| de la yun ni rin po na’an | klan ka brjod par nus ma yin | 


slob dpon slob ma rnam par gtan la dbab pa bstan pa ste rab tu byed pa beu drug pa’o || 


22b des na CDNP, Vaidya : de ni Bhatt.; c ltar Bhatt.: lta CDNP, Vaidya 

23c rtog CD, Bhatt.: rtogs NP, Vaidya, d dgag CDNP, Vaidya: ‘gag Bhatt. 

24b de hid NP, Vaidya, Bhatt.: de CD; pa’an NP, Vaidya, Bhatt.: pa yan CD; c ces 
CDNP, Vaidya, Bhatt.: cis DT 

25d kian NP, Vaidya, Bhatt.: glan CD 
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22, 


23. 


24. 


25. 


24. 


Objection: Since there are examples of empty [things which you 
use], the examples are not empty. Reply: [There are good and bad 
examples, in a relative sense;] for example, it is hardly possible to 
say that the self is black, like a crow! 

if everything exists by its own-nature, what would be the benefit 
of perceiving the emptiness [of things]? When one perceives 
[things] through conceptual constructions, there is bondage. That 
{bondage] must be stopped here [in our system]. 

To say, ‘One [thing] exists, another does not’ — this is neither 
{valid} on the ultimate level nor on the worldly level. Consequent- 
ly, one certainly cannot say, ‘That [thing] exists, but this does not 
exist.’ 

No criticism can be leveled against someone who does not hold a 
thesis, be it [about] existence, non-existence, or [both] existence 
and non-existence, even if [you try] for a long time! 


. Quoted in Wayman (1978), p. 268. Cf. *Sataka, 181c (Satasastra, p. 87). Candrakir- 


ti (D £.237b, P f. 271a) points out that instruction on emptiness is given in order to 
teach about truth: ston pa nid ne bar bstan pa ni de kho na hid bstan par bya ba’i 
phyir yin la | On the soteriological purpose of emptiness see F. Streng, Emptiness ~ 
A Study in Religious Meaning, Nashville, 1967, pp. 155-180 passim. 

The predication of existence to one thing and non-existence to another is not in 
accord with either ultimate truth or ordinary usage, as Candrakirti (D f.238a-b, P 
£.272b) explains: gan gi tshe ‘jig rten pa’i dnos po bfad par ’dod pa de’i tshe phyi nan 
gi don gyi dbye bas phun po Ina char yan ‘jig rten pa’i rtog pa tshad mar byas te khas 
blan bar bya la | gan gi tshe jig rten las ‘das pa’i de kho na nid rnam par bad par 
"dod pa de’i tshe ni phags pa’i ye Ses la bltos nas phun po Ina char yan ran bin gyis 
ston par bad par bya’o || Cf. *Sataka, 181c-182a (SataSdstra, p. 88) and MK, XXIV, 
8-10. 


. Quoted in PP, p. 16, in Wayman (1978), pp. 289, 300-301 and in Hopkins (1983), p. 


585; cf. VV, 29. 
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Concordance CatuhfSataka ~ CatuhSatakatikd (Derge and Peking editions) 


152 


— 
—_ 
— < 


waa 
Damn & wh 


eo 
oo-r~ 


CST-D 
32a2 
33a7 
34a3 
34b7 
35b1 
36a2 
36b2 
36b7 
37a6 


CST-P 


34b8 
36a6 
37a2 
37b6 
38a7 
39al 
39b1 
39b7 
40a7 
41a2 
41b6 
42a4 
42b3 
43a2 
43a7 
43b7 


cs 


20 
21 


—_ 
— 
_ 
SCoeMmarAaananek WN eH 


— 


women nAn & WNP 


—_= 
Noe So 


CST-D 


54a4 
54b2 
54b7 
55a7 
56a2 
56b3 


62b7 
63a6 
63b7 
64b5 
65a3 
65b1 
66al 


CST-P 
58a6 
58b5 
59a3 
59b4 
60a7 
60b5 


81b4 
82a7 
83a6 
83b5 


85b4 
86a4 


87a4 


VII,1 


111b3 
112a5 
112b6 
113a5 
113b4 
114a2 
114b4 
115a2 
115b1 
115b7 
116a5 
116b3 
117a4 
117b3 
118al 
118b2 
119a4 
119b3 


120a6 
121al 
121a7 
121b5 
122b2 
123a4 
123b5 
124a5 
125a3 
125b3 
125b7 
126a4 
126b1 
126b6 
127a7 
127b7 
128a6 
128b3 
128b7 
129a6 
129b7 
13a7 
130b5 
131a4 
131b4 


132a4 
132b6 


123a4 
123b8 
124b4 
125a4 
125b4 
126a3 
126b7 
127a5 
127b5 
128a6 
128b5 
129a3 
129b6 
130a5 
130b5 
131a8 
132a4 
132b4 


133b2 
134a7 
134b7 
135a6 
136a5 
137al 
137b4 
138a6 
139a7 
140a1 
140a7 
140b4 
141a2 
141b1 
142a5 
142b7 
143a7 
143b4 
144a2 
144b2 
145a6 
145b7 
146a3 
146b6 
147a7 


1478 
148b5 


153 


154 


133a5 
133b5 
134a5 
134b7 
135a5 

136a1 

136a7 
136b4 
137a5 
137b2 
137b6 
138b1 
138b6 
139a5 
139b7 
140b5 
141a6 
141b3 
142b2 
143al 
143a5 
143b4 
144a3 


145a5 
147b4 
148a3 
148b2 
148b4 
149a5 
150a2 
150b4 
151a4 
151b1 
151b7 
152a7 
152b4 
152b7 
153a3 
153a5 
153b1 
154a1 
154a5 
155a4 
156b2 
156b5 
157a4 


149a4 
149b5 
150a5 
151a2 
151a8 
152a5 
152b5 
153a2 
153b4 
154a2 
154a7 
155a3 
155b2 
156a3 
156b7 
157b6 
158b1 
158b7 
159b7 
160a7 
160b5 
161a5 
161b4 


163al 
165b3 
166a5 
166b6 
167a1 
167b2 
168a8 
169a4 
169b5 
170a3 
170b2 
17la2 
171a7 
171b3 
171b7 
172a1 
172a5 
172b5 
173a2 
174a2 
175a5 
175b7 
176a7 


onAUW kt WN = 


—— 
NR © 0 


Se ell atl lll od 
wom IA nr & WH 


id 
t=) 


Br 


157b3 
158a2 


159a2 
159b1 
160a2 
160b4 
161a2 
161b5 
162a2 
162b4 
163a2 
163a6 
164a1 
164b1 
164b7 
165b5 
165b3 
166a6 
166b1 
167b4 
168a3 
168a7 
168b4 
169a3 
169b3 
170b1 
170b5 


171b5 
172b2 
172b4 
173a2 
173a5 
173b6 
174a3 
174a7 
174b4 
175al 
175a5 
176b1 
176b5 
177al 
177b1 
179a5 
179b2 
179b5 


176b6 
177a6 


178a8 
178b7 
179b2 
180a6 
180b4 
181a8 
181b5 
182b2 
182b8 
183a5 
184al 
184b2 
185a1 
185a8 
185b6 
186b3 
186b6 
188a4 
188b5 
189a1 
189a6 
189b7 
190b1 
191a8 
191b6 


192b8 
193b6 
194a1 
194a7 
194b4 
195a7 
195b3 
195b5 
196a6 
196b3 
197al 
198a6 
198b4 
198b8 
199b1 
201b2 
201b8 
202a4 


203b3 
204a2 
204a8 
204b3 
204b7 
205a2 
205b2 


206b2 
207a8 
208a2 
209b4 
210a3 
210b8 
211b3 
211b7 
212b2 
213a2 
213a7 
214a3 
214b5 
215b8 
216a6 
216b3 
217a3 
217b1 
218a2 
218b2 
218b8 
219a3 
219a5 
219b8 
220a3 


220b4 
224a3 
224b1 
224b8 
225a4 
225a8 
225b6 
226a6 
226b5 
227a5 
22847 
229a1 
229b4 


Sr AMA & WN 


203a3 
203a5 
203b4 
204al 
204a7 
204b2 
204b6 
205a5 
205b5 
206a3 
207a5 
207b3 


209a3 
209b1 
210b3 
211b1 
212a3 
212b4 
213a6 
213b2 
213b6 
214a3 
214b2 
214b4 
214b7 
215a4 
215b1 
215b4 
216al 
216a5 
216b1 
216b6 
217a2 
220a2 
220b6 
221b1 
221b4 


222a4 
222b1 
222b3 
222b7 
223a2 
223a5 
223b2 
223b6 


230a1 
230a4 
230b4 
231al 
231b1 
231b3 
231b8 
232a6 
233al 
233a8 
234b5 
235a4 


236b7 
237a7 
238b5 
239b4 
240b2 
241a5 
241b8 
242a4 
242b1 
242b8 
243a7 
243b3 
243b6 
244a4 
244b1 
244b4 
245a3 
245a8 
245b4 
246a3 
246a7 
249b7 
250b6 
251b3 
251b8 


252b2 
252b7 
253a2 
253a8 
253b3 
253b7 
254a5 
254b1 


155 


156 


224a4 
224b2 
225a5 
225b1 
225b5 
226a4 
226b3 
227a2 
227b1 
227b4 
228a2 
228a4 
228a6 
228b1 
228b4 
228b6 
229a2 


230b3 
231a4 
231b4 
231b6 


254b8 
255b7 
256a5 
256b1 
256b7 
257a7 
257b7 
258a8 
258b7 
259a5 
259b3 
259b4 
260a1 
260a5 
260a8 
260b4 
260b7 


262b8 
263b3 
264a5 
264b1 


232a3 
232b1 
232b5 
233a5 
233a7 
233b2 
233b6 
234a4 
234b3 
235a3 
235a5 
235b2 
235b5 
236a4 
236b1 
236b2 
236b5 
237a5 
237a7 
238a6 
238b4 


264b6 
265a2 
265b3 
266a7 
266b2 
266b4 
267a2 
267a8 
267b8 
268b3 
268b6 
269a3 
269a7 
269b7 
270a5 
270a6 
270b3 
271a4 
271a8 
272b1 
272b8 
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akurvanasya nirvanam 
agnir eva bhavaty usnam 
agryanam manasam dubkham 
acaitanyam ca sarvasah 
acaitanyam tatas tasya 
ajato jata ity eva 

anur ekatmako nasti 
anusnam dahyate katham 
atitas ca na jayate 

atitasya na bhango ’sti 
atitasya sukham nasti 

ato ’sti kifi cit sarvatra 
atyabhyase ca diire ca 

atha yaty abruvams tasmin 
atha va jayamanatvam 
atha svalpo ’pi kartavyah 
athanugsn(e) paro ’py agnau 
advitiyam sivadvaram 
anabhydsatayé bhayam 
anitmeti catustayam 
anityam asubham duhkham 
anityam krtakam drstva 
anityasya dhruva pida 
anitye sati satkaryam 
anityo yady anagatah 
anityo vartamano ’yam 
anispanno ’py ajatat tu 
antaratma yada na stri 
ante tac ca na yujyate 
anyesam api cauranam 
apdyam eva yaty ekah 
aprthaktvad dhi laksanaih 
apraticyastita nasti 
abhibhiito ’pi yady usnah 
amanaskah sada na kim 
amani durlabhah (sattvo) 
alatacakranirmana 
afSabdasy4pi Sabdatvam 
aSiinyam iva drSyate 
asatsu bodhisattvandm 
asti ka cid akarana 

asmin dharme ‘lpapunyasya 
asya dharmasya namno "pi 
ahany ahani hanyate 


VII,l1a 
XIV, 16a 
I1,8a 
X,15b 
X,13c 
XV,21a 
XIV,18¢ 
XIV,16b 
XI,8b 
XI,7c’ 
VII,13a 
1I,9c 
XIII, 13c 
XIII, 18c 
XV, 16c 
XI,12¢ 
XIV,17c 
XII,13a 
XII,9d 
TH,25b 
TI,25a 
IX,4a 
II,25a 
XI,13a 
XI,7b 
XI,8a 
XV,22a 
X,la 
XIII,20d 
IV, 16c 
XIT,12c 
XIV,7b 
IX,2a 
XIV,17a 
XIII,21d 
VIT,16a 
XIII,25a 
XITT,20c 
XVI,1b 
V,11c 
V,1b 
VIII,Sa 
XII,14a 
II,8d 
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ahamk§ro ‘satah sreyan 
aham mameti va darpah 
aham sarvagato yadi 


(4 moksad yasya) dharmasya 


4 vinasac calam nama 
akaSadini kalpyante 
atmano ’pi parity4gah 
ayattam yatra tatra va 
ayattam yasya bhavasya 
itaresam Sarirajam 

iti te jayate bhayam 

iti tena na yujyate 

iti nairatmyam ucyate 
iti va jayate vrtha 
indriyanam gatav evam 
indhanam yady anor nasti 
iha yady api tattvajno 
ihaiva pratyayas tena 
uktah sudurlabhas tena 
utpadasthitibhanganam 
udvego yasya nastiha 
upalambhas cirenapi 
ubhayam nasti ripasya 
rsinam cestitam sarvam 
ekatvadisu nityasah 
ekam arthadvayam yatha 
ekam artham vijanati 
ekasminn eva sarvani 
ekasya ghatasadbhavo 
ekasya Siinyata yaiva 
ekantenaiva balanam 
eko yadi ghato nesto 
ekaikasmin ghatabhave 
etenaiva vicarena 

evam Satiha jivo ’yam 
evam saty api kKarmani 
esa prayojyo vidvadbhir 
ai$varyajanito manah 
ausadham nama jayate 
katham nama tad atmiyam 
kada cit kasya cit kva cit 
karanam jayate mithya 
karoti matiman matim 
kartavyah Sinyatam prati 
kartum nama vijananti 
kalidharmasamasritaih 
kalpand nama jayate 
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XII,12a 
IV, la 
X,14b 
VII,6a 
X,lla 
IX,5a 
IV,17c 
IV,2d 
XIV,1a 
II,8b 
VITI,9b 
X,11d 
XI1,13d 
XIII, 14d 
XIII,24c 
XIV,18a 
VINI,22a 
XII,5c 
VII,16b 
XV,l1a 
VIII ,12a 
XVI,25¢ 
XIII,17¢ 
IV,14a 
XIV,21d 
X1,18d 
XI, 18c 
TIT ,25c 
XIV, 10c 
VIII, 16c 
XII,9a 
XIV, 4a 
XIV,7c 
XIII,2a 
XHI,21¢ 
VII,12d 
XIV,21c 
IV,25e 
VIII,20d 
VIT,18c 
IX,2b 
X,10a 
VII,9d 
XTT,Sd 
X,1l6a 
IV,15d 
X,3d 


kalpanayah sukham vasyam 
kalyanadhigatis tasya 

kas cit tatraiva dusyati 

kas cifi muhyati tatraiva 
kasya cij jayate guruh 
kasya cij jayate sisyah 
kasya cit kena cit sardham 
kah kuryad ayativadham 
karanam vikrtim gacchaj 
karanavyatirekena 
karyam nasty (ajiiaya) yasya 
karya nityam matir budhaih 
kalo yatha yatha yati 

kifi cid drste Subha gatih 
kim ayuktam atah param 
kim evam na bhavisyati 
kim karisyati sa tyagam 
kim karisyamy asat sarvam 
kim gatvapi karisyati 

kim tadartham vihanyase 
kim manye pijito rane 
kudrstinam bhayamkaram 
kuryad dandena ko budhah 
kurvanasya punarbhavah 
kurvita na vicaksanah 
krtam nagyaty ayatnatah 
kytakasyastitvam drstva 

ke cin maranakanksinah 
kena cid hetuna Sinyam 
kena manye na jayate 
kenapi hetuna dharmo 
kenabhavo na dySyate 
kevalam tad ihobhayam 
ko grahisyati buddhiman 
krama§ah sambhavo nasti 
kriyavan chagvato nasti 
kva cit sa ca na vidyate 
ksanam rago na tisthati 
gacched atyantato nasam 
ganadasasya te darpah 
gatimad yadi tad bhavet 
gatis tasya na vidyate 
gatena na gunah kas cid 
gantum notsahate netuh 
gandhatvam nopapadyate 
gamanad(er) viparyaye 
grhasyarthe nirarthakah 


II,9a 
XII,10c 
VIII,2b 
VIII,2c 

V,12b 
V,12a 
VIII,4a 
IV,24d 
IX,9a 
XV,25a 
Vi,21a 
VIII,21d 
11,10a 
VIII,21b 
X,16d 
XIV,3d 
XII,4a 
VIII,9a 
XIII,21b 
VII,11d 
IV,17d 
XH,13b 
1,23d 
VIIT,11b 
IV,14b 
VII,12b 
IX,4c 
VITII,13b 
XVI, la 
TV,23d 
VII,17c 
XI,11b 
XII,23d 
VIII ,3d 
XV,11¢ 
X,17a 
XIV,1d 
VIIT,24b 
VII,15¢ 
IV,2a 
XIII,13b 
XI,8d 
XIII, 14a 
XII,7c 
XIV, 13a 
ViII,9b 
XI,15b 
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grhadin sarvatha gunah 
grhniyad agatam caksuh 
grhyate kevalah katham 
grahanam caksusah kena 
glane putre visesena 
ghatas tasman na vidyate 
ghatasya karanam nasti 
ghatasya na bhavaty aikyam 
ghatasyavayavo rapam 
ghatasyeva na yujyate 
ghatah k4ranatah siddhah 
ghatah pratyaksa ity api 
ghatad anyo na bhavo ’pi 
ghato nanyo ’sti ripavan 
ghato ’py eko na jayate 
caksuso ’sti na vijianam 
caksusaiva na jayate 
caksuh pratitya ripam ca 
cintyam4n4 sudurlabha 
cetanadhatur anyatra 
caitanyam ca manomatre 
caitanyam Sa$vatam yadi 
chidrapraharinah papam 
janmano ’pi na sambhavah 
jata utpadyate kasmaj 
jata utpadyate yatah 
jatasyapi bhaved bhavah 
jato yada tada nasti 
jayate jarjarikrtah 
jayate ’dhikrte karyam 
jayate ’nyasya karanam 
jayate yasya samsayah 
jayate visam ausadham 
jayate 'stiti nispanno 
jayamananirodhena 
jayamanasya drSyate 
jayamanasya sambhavah 
jayamanah kutah kila 
jayamanardhajatatvaj 
jayamano na jayate 
jayamano na tasyasti 
jayamano bahiskrtah 
jayamano yada tada 
jayamano yadabhavas 
jyotirjyotibparayanah 
tac ca raksyam sadanyatah 
tat prig eva na vidyate 
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X,16b 
XI, 15a 
XIII,19d 
XIII ,16c 

Villa 
XIV, 12d 
XIV,12a 

XIV,7a 
XIV,9a 
XIV,14d 
XIV,13a 
XIII,1d 
XIV,3¢ 
XIV,2b 
XIV,4b 
XII,17a 
XIIT,16d 
XIII,23a 
VII,23b 

X,12a 

X,13a 

X,10b 

IV, 16a 
VITI,25d 

XV,20c 
XV,19b 
XI,10d 
XV,20a 
VIII,Sd 

IV,2c 

IX,9b 

XII,5b 
VITT,18d 

XV,24a 
XV,19a 
XV,19d 
XV,20b 
XV,21b 
XV, 16a 
XV,16b 
XV,18c 
XV,22b 
XV,20d 
XV,24c 
VIL16d 
VIT,18b 
IV,16d 


tat tat tasya samacaret 
tato ’nyasyapi sadbhavo 
tatra bhaktir na yasyasti 
tatra bhavo na vidyate 
tatraiko ’stiti cen matam 
tatraiva rajyate kas cit 
tathd karanavaikalyaj 
tatha nasti viparyayah 
tathapi jayate ’jato 

tatha ripam na vidyate 
tad anyaj janayet katham 
tad rte ’gnir na vidyate 
tada kasya bhayam na syad 
tada kim na vikalpyate 
tada kevalam ajfanad 
tada ko nama vismayah 
tadé ko nama sa smrtah 
tad4 naivopapadyate 

tada riipam mahan na kim 
tasmat ka(l)evarasyadsya 
tasmat ka(m)o nirarthakah 
tasmat suvyaktam anyo ‘pi 
tasmad adhyatmacintayam 
tasmad anityam yat sarvam 
tasman munir rte nasti 
tasya tasyaikata nasti 
tasya dharmo nirarthakah 
tasya prakaranaih sarvaih 
tasya vaktum na Sakyate 
tasya sangaparityagan 
tasyadih kena grhyate 
tabhy4m anya trtiyapi 
tavac chabdo na jayate 
tavanto na tu drSyante 

te kurvanti suduskaram 

te tada kevalam mohan 
tena tavan na tad ghatah 
tena traso vidhiyate 

tena navayavo ’pi tat 

tena nityam na vidyate 
tena nityo na jayate 
tendkaranatah siddhih 
tenatmaniyamén na sah 
tenapi jayate ’jato 

tenapy eko na jayate 
tenasty agnir anindhanah 
tenaikatvam na vidyate 
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V,10b 
XV,19¢ 
VITI,6c 
XIV,6d 

XIV,20b 
VITI,2a 
VITI,25¢ 
1I,12d 
XV,22¢ 
XIV,15d 
XIV, 13d 
XIV, 16d 
VH,10c 
XV,21d 
X,Ic 
XII1,24d 
XV,24d 
XV,25d 
XIV,5b 

II,10c 
VIII ,2d 

IX, 6c 

VIW,21¢ 
II,25¢ 
IX,le 

XIV,19a 

VH,21b 
XVI, Ic 
XVI,25d 
I,25¢ 

XITI,19b 
XI,8¢ 

XIII,20b 
II,11c 

XII,7b 
VIII, 13¢ 
XIV,9b 
XII,8d 
XIV,9d 

IX,1b 

X,25d 

1X,3d 

X,3d 
XV,23¢ 
XIV,4d 
XIV,18b 
XIV,20d 
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tenaivavaranam nama 
tenocchedo na jayate 
tesa4m unmattakanam ca 
tesam niyativadinam 
tesam vasyam yato manah 
tai rapam drSyate katham 
tyagopayam na vetti yah 
traso narabhyate "drste 
tritvam yenasti sarvatra 
duhkhadvayena loko ’yam 
duhkham tad iti jayate 
duhkhavrddhis tatha tatha 
dubkhasya varddhamanasya 
dubkhabhibhita drsyante 
diram tasya na vidyate 
drSyate ’nagato bhavah 
drSyate nadikaranam 
drSyate ’nyatra cetana 
drste 'paiti sa sarvasah 
drstya yati param padam 
drstva saman visistams ca 
drstvaikasyapi vistaram 
dehavad vikrtim yati 
deha(t) tenanyata tasya 
dravatvam iva lohasya 
dravyam nasti kriya yatha 
drastavyam niyamenestam 
drasta sarvasya sa smytah 
dharmam samiasato ’himsam 
dharmah samanuvartate 
dharmd api tato loko 
dharmAn nivartakat tesam 
dharme ’bhyasah pravartake 
dharmo yady akrto ’py asti 
dhimikantahpratisrutka 
na kada cit kva cit kas cid 
na kifi cit vidyate ’ntaram 
na gacchanti param padam 
na gamisyati nirvanam 

na ghafad iti te matam 

na ca nastiha nirvanam 

na ca so ’sti kva cid bhavo 
na cadis tasya vidyate 

na cayam samayor yogas 
na cesta kila buddhanam 
na caiti kevalah Sabdo 

na tasyaivopapadyate 
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X,14c 
X,25b 
X,15¢ 
X1,9d 
V,5d 
XIII,17d 
XII,4b 
XII,8a 
XIV,20c 
II,8c 
II,25d 
I1,10b 
II,12c 
VII, i3a 
XI,11d 
XI,11a 
VITI,10b 
X,12b 
XII,8b 
XII,11d 
IV,25a 
VII, 10d 
X,4a 
X,4c 
X,12¢ 
X,11b 
XIIT,14¢ 
VIII, 16b 
XII,23a 
VII,19b 
VIT,19¢ 
XII,9c 
XII,9b 
XI,12a 
XH1,25c 
IX,2c 
X,15d 
VIll,13d 
VIII, 10c 
XIV,11b 
VII ,23c 
III,24c 
VIII,25b 
XIV,4c 
Vila 
XIII,19¢ 
X,14d 


na tu drsteh katham cana 
na tu nairatmyadarsanam 
na duhkhad balavattaram 
na nirgaccha(s)i (durmate) 
na pasyanti vicaksanah 

fa puman na napumsakam 
na bhavaj jayate bhavo 

na mithya jayate paksas 
na rupe vidyate ghatah 

na laukikam rte Jokah 

na vakta jayate kena 

na vijnanadvayam tatha 
na vidyate ghate rapam 
(na vind hetuna bhavo) 

na Sivam dvandvacarinah 
na Siinya(m iti yujyate) 

na santi tenaneke 'pi 

na hi pratihatah patram 

na hy asparsavato nama 
nanu prayuktam asthane 
nanu vyadhivasat pathyam 
nanv anityesu bhavesu 
naranam sukhahetavah 
nanopayair upayavit 
nanyaya bhasaya mlecchah 
nanyes4m kim n(u) karanam 
nabhavaj jayate ’bhavo 
nabhito nama jayate 

naépy apraptasya vidyate 
nayam uktas tathagataih 
nayam dharmo nivartakah 
nasinyam sinyavad drstam 
nasit prag jayamano ‘pi 
nasti tenastu sasvatah 
nasti tenendhanam nama 
nasti diam na cavrtam 
nasti mokse tu ka katha 
nasti sarvagate kriya 

nasti stripumnapumsakam 
nastity akrta ucyate 
nityata ca na yujyate 
nityaniti prthagjanaih 
niyamad ragakaranam 
niyamad vidyate yasya 
niyamena krtasyantah 
niyamena ksanadayah 
niyamena na jayate 
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XII,11b 
X1,12b 
II,9d 
1,23b 
IX,5d 
X,1b 
XV, 14a 
XI,9c 
XIV, 2d 
VIII, 19¢ 
XITI,18a 
XI,18d 
XIV,2c 
IX,3a 
VIII,10d 
XVI,2b 
XTV,19¢ 
V,10¢ 
XIV,8a 
VITI,18¢ 
VIIT,20c 
X,3¢ 
II,11d 
V,12d 
VIIT,19a 
XIV, 10d 
XV, 14c 
XV,23d 
VII,13b 
XII,15b 
VIII,9d 
VIII,7a 
XV,23a 
IX,4d 
XIV, 16c 
XI1,15d 
XII,10d 
X,17b 
X,2b 
XV,24b 
X,4d 
IX,5b 
I1,24d 
125a 
VIL lic 
1,22b 
VIE,11b 
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niyamenaiva kificijjne 
niyamo jayate vrtha 
nirgamaé ca bhavad asmat 
nirvanam tena netarah 
nirvanam nadhigacchati 
nirvanam me bhavatv iti 
nivstt(a)visayasyeha 
niyrtti$ copalabhyate 
nivrttis tatra varnyate © 
niscintena sukham, praptum 
niskriyo nastitatulyo 
nispannenapi tena kim 
nibsvaso ’pi hitayaiva 
ninam tenoktavan munih 
nairatmyam kim na te priyam 
nobhayam ceti kathyate 
parapaksas tu te ’priyah 
paramarthakatha yatra 
paramarthe na vidyate 
paramartho na sarvatha 
paravad drSyate sukham 
paras (tasyeti) kim naham 
parasya na bhayamkarah 
params chaktisamanvitan 
parena saha ba(n)dhasya 
parenabhibhavo nama 
pascac ca kila vidyate 
pagyec caksus cirad dire 
pasyet sarvam idam jagat 
papasyaisvaryavad rajan 
pida yasya na tat sukham 
punyasya phalam aifvaryam 
putravat palito lokah 
punarjanmani karmavat 
pumaéf janmani janmani 
puratah parthivaih subhaih 
puruso ’sti na caitanyam 
puspadav isyate tatha 
purvadrysto maricivat 
pirvam atmani drsyate 
prsthato py asato manah 
pratinasikaya tustih 
prativady aparo yadi 
pratisedhayitavyani 
pratisedho vidhiyate 
pratyayah kena jayate 
pradeSini na sarvasmin 
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XI,8c¢ 
XI,12b 
VITI,12c 
VIHI,11d 
VHI,22b 
VITI,7b 
ViI,17a 
IX,7b 
VIII,8d 
VII,1lic 
X,17c 
VIT,20d 
V,1c 
XII,4d 
X,17d 
VITI,20b 
VIlI,10b 
VIHTI,8c 
IX,25d 
IX,25b 
11,10d 
X,14a 
XII,14d 
TIV,25b 
VIII,4c 
II,7c 
XV,23b 
XI, 13a 
XIII,15b 
TV,24a 
TI,25b 
VII,18a 
IV,15a 
VIil,22d 
X,4b 
TV,15b 
X,11c 
TIE,23d 
XTII,22b 


pradeso nama vartate 
pradeso ’sti pradesini 
pravrttis ca nivrttis ca 
pravrttis tatra varnyate 
prak so ’stiti na yujyate 
praninam sampravartate 
praptas ced grhyate sabdas 
praptas tenaiva margena 
prapnoty ayatnato ’vasyam 
prapya stripumnapumsakam 
bandho nama na vidyate 
balavan iva drsyate 
balavan nama ko drstah 
bahutvam nopapadyate 
buddhoktesu paroksesu 
broayat kas tattvavin nama 
bhaktis tasya kutah sive 
bhayam utpadyate ’satah 
bhavah samdehamitrena 
bhaven nanyasya kutra cit 
bhavo yo na bhayamkarah 
bhavas te *ham pumian iti 
bhavasyaikasya yo drasta 
bhavad anyo ghato yadi 
bhavas (yatra) na santy anye 
bhavo ’bhavan na jayate 
*bhavo bhavan na jayate 
bhavo ’stiti na yujyate 
bhitarthah kalpana ceti 
bhedabhavad (ghato ’bhavas) 
bhoktum ca na vijananti 
madyadisu na piijitah 
madhye varanam atmanah 
manasa grhyate yo ’rthah 
*maricyabhraih samo bhavah 
martyo ’ham iti bhavana 
mahams cakaSavat puman 
matarta jayate yatha 

mani nasti ghnanvitah 
mayavaj jayate manah 
mithyadrster na nirvanam 
miidha eva paratra sah 
mygaranyikrtah so ’dya 
mytyor api (bhayam ku)tah 
yato jatad bahiskrtah 
yatnatah kriyate karma 
yatra siddhir na vidyate 


IX,6b 
IX,6d 
XV,25¢ 
VIII,8b 
XI,10b 
V,1d 
XIII,19a 
VITI,24c 
VITI,22¢ 
X,2d 
VIII,4b 
VIT,19d 
XII, 14¢ 
XIV,7d 
XII,5a 
XIII,1¢c 
VIII,12b 
XII,14b 
VIIT, Se 
XIV,1b 
VII,14d 
X,1d 
VIII, 16a 
XIV,3b 
XIV,20a 
XV,14b 
XV, 14d 
XIV,17d 
VIII, 3c 
XV,21c 
X,16c 
IV,17b 
VIII,15b 
XIII,22a 
XIII,25d 
1,25b 
X,13b 
V,11b 
VII,16b 
XIII,23b 
VITI,7¢ 
XII,6b 
IV,15c 
1,25d 
XV,22d 
VII,12a 
XIV,6b 


165 


yatha kumbho na vidyate 
yatha drsto viparyayah 
yatha bijasya drsto ‘nto 
yathabhavas tathagatah 
yad yad yasya priyam pirvam 
yad raksyam sarvadanyatah 
yada karyam na vidyate 
yada na kif cid 4$caryam 
yada vaktasti vacyam ca 
yada sarvesu bhitesu 

yadi balo ’pi sarvasah 

yadi rajiio na vidyate 
yadaikasyapi karyasya 

yas tavatma mamanatma 
yasmat tesv api vidyate 
yasmat pravartate bhavas 
yasmat sarve ’pi samanya 
yasmad avayavi nasti 
yasman nivartate bhavas 
yasmin bhave pravrttis ca 
yasya nasti gatis tasya 
yasya pakso na vidyate 
yasyasatkaryam eva ca 

yah pascaj jayate bhavah 
ya ya lokasthitis tam tam 
yavad dravyam yada ripam 
yavan na Sriyate Sabdas 
yavanto duhkhahetavah 
yukta muktas ca durlabhah 
yugapan nasti sambhavah 
yenaiko ’pi na vidyate 
yesam gunanam kartrtvam 
yo janite sa buddhiman 

yo yo bhavah pariksyate 
yogah sparsavata saha 
ragadinam na vidyate 

rago ’Sucipratikare 
rupatvam avilaksanam 
rupam anyad rasadibhyo 
riipam eva ghato naikyam 
ropam drsfvaksi yati cet 
ripam vyaktam na tac ca kim 
rupadibhyah prthak kas cid 
ripadivyatirekena 
rupadinam ato yogah 

ripe drste hi jayate 
laksanenapi laksyasya 
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loko ’yam yena durdrsto 
laukiki degana yatra 
laukike vidyate kif cit 
laukikenapi tesv arthan 
vaktavya naiva sarvada 
vaficitas te bhavisyanti 
varam laukikam evedam 
varnayanti tathagatah 
varnayanti tathagatah 
vartamano ’pi yaty eva 
vaSy4 duhkhasya kalpana 
vadasya krtaSo dharmo 
vayvadivyatirekena 
varanam prag apunyasya 
vikrtim yaty atah puman 
vighnam tattvasya yah kuryad 
vijanati na vijhanam 
vijfdnasya na darsanam 
vidusam vidyate bhuvi 
vidusam syad bhayamkarah 
vidyate tena Sa$vatah 
vidyate "nagatam yasya 
vidyate yadi kartavyam 
vidyate yasya sadbhavah 
vidvan nama parasyarthe 
vinayaty abudhan sattvan 
vind kalpanayastitvam 
vinapi janmana bhangad 
viparito ’pi sa smytah 
viprayogabhayad gehan 
viprayogo na yujyate 
vipro "pi karmana Sidrah 
viyuktam indriyais cittam 
virago ’sti na te kag cid 
viSesena daya tatha 
visayas ca Subhenesto 
visayah kila labhyate 
visayah sa ca kutsitah 
visayah sarvadehinam 
visayah sarvabuddhanam 
vyto mohena kena cit 
vrddhim evoktavan munih 
vailaksanyam dvayor drstva 
vairagyam yatra jayate 
vyadhayo ‘nye ca dySyante 
Sakyo grahayitum tatha 
Sakyo grahayitum yatha 
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Satrubhitesu tesu ma 
Satruvad yanti te kala 
Sabdo yati bruvan yadi 
Sariram sucirenapi 

S&$vato ’krtako yadi 

Sivam anyatra nastiti 
Sivam eva tu netarah 

Silad api varam sramso 
Silena gamyate svargo 

Suci nama na tad yuktam 
Subham va yadi vasubham 
Sinyaté punyakamena 
Sunyatdm eva nirvanam 
Sramo ’yam kasya nama te 
Srutva Sariranairgunyam 
Sreyan yasya parityago 
sadbhagena bhrtasya kah 
(sa nanyo) ripatah katham 
sa nityah kim na kalpyate 
sa pirvam vidyate yadi 

sa samjfiaskandhasamjiakah 
samvibhago na vidyate 
samsaraduhkham janiyad 
samkalpad bodhisattvanam 
samkhyadivyatirekena 
satah kasya bhaved bhave 
sataém hrdi na tisthati 

sato yadi bhavej janma 
satkaryam eva yasyestam 
satkaryasya na sambhavah 
sad asat sadasac ceti 

sad asat sadasac ceti 

sad asat sadasac ceti 
sadasan neti ca kramah 
saddharmasya katham cana 
samdeho ’pi na jayate 
samayo jayate vacyah 
samavaye ’pi ripasya 
samihasyaikata tena 
sambhavanti samasatah 
sambhavah kriyate yasya 
sambhavo vidyate kada 
samyag drste param sthanam 
sarva eva ghato ‘drsto 
sarvakarmaksaye tena 
sarvakaryesu nispattis 
Sarvatha tena te ragah 


168 


1,22d 
I,22a 
XII,18a 
II,7a 
IX,4b 
XIT,4c 
XII,12d 
XII,11a 
XII,lic 
III,24a 
V,5b 
VIII,18a 
XII,23¢ 
VII,13d 
VIII,24a 
VII,20c 
IV,2b 
XIV,11d 
XI,7d 
X1,9b 
XIII,22d 
IV,24b 
VII,15d 
V,5a 
XIV,6c 
IV,1b 
IV,25d 
XI,10c 
XI,15c 
XI,12d 
VITI,20a 
XIV,21a 
XVI,25a 
XIV,21b 
V,10d 
VII,5b 
XIV,5c 
XIV,14a 
XIV, 14c 
TII,25d 
X1,10a 
XV,11d 
VIII,21a 
XiIll,la 
VII,9c 
VITI,23a 
I,22c 


sarvatha durlabhas tesam 
sarvathapi na yujyate 
sarvadharmavyavasthasu 
sarvam karyartham utpannam 
sarvam kalyanatam eti 
sarvasya varanam pascad 
sarvasyapi nanu ksayah 
sarvasyaiva prasajyate 
sarvany uttamabuddhina 
sarvesm api rapanam 
sarvasvasya parityago 
saha cittena tatksanam 
s(4) mayeti na yujyate 
siddham karanam anyatah 
siddhir nety dha tattvavit 
siddhir yasya svato nAasti 
siddhih sarvasya karyasya 
sidhyet tasyastita nama 
sukhasya varddhamanasya 
sukhasya svam na jayate 
sugandhi madhuram mrdu 
suciram ye ‘nuy4anti tam 
suvyaktam buddhiman na sah 
saiva sarvasya Siinyata 

so ’py agnih kim na jayate 
stambhadinam alamkaro 
syat tasyapindhanam yadi 
syat tasyapy antaram yatah 
syad dhinangasya kasya cit 
svagrhad iva duskarah 
svapakse vidyate ragah 
“Svapnamayambucandrakaih 
svabhavasya na yujyate 
svabhavah sarvabhavanam 
svayam karyam na jayate 
svayam yas tair vind nasti 
svayam ye yanti nirvanam 
svariipam iva drsyate 
svargo nirayatulyo ‘pi 
hinamadhyavisistatvam 
hiyamanam rujam drstva 
hetuman nasti S4$vatah 
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Tibetan Index 


kun kyan phyogs ma yin par ’gyur 
kun kyan yan lag tu gyur nas 
kun gyi mna’ bdag ’gyur ma yin 
kun gyi spyi thun ma yin nam 
kun tu son la bya ba med 

kun tshe brjod par bya min te 
kun tshe’an so so’i skye bo ste 
kun yod ma yin ci bya zes 

kun la grub pa Sin tu dkon 

kun la ’du ba yod ma yin 

kun la gnas pa ma yin te 

kun la gnas pa med pa’am 

kun sun ’byin la de dag ni 

klan ka brjod panus ma yin 
rkun po géan rnams la yan de 
rkyen dan Ilhan cig bde ba la 
rkyen rnams hid dan than cig tu 
rkyen ma tshan phyir Ses pa ni 
rkyen las kyan ni skye ba ste 
skad cig de la sems dan ni 

skad cig la sogs dus de rnams 
skye dan skye bar skyes bu ni 
skye dan gnas dan ’jig pa rnams 
skye ba dran pa yod pa’i phyir 
skye ba phyi mar ’bad med par 
skye ba med kyan jig pa las 
skye ba la sogs thams cad la 
skye ba’an *byun bar mi ’gyur ro 
skye ba’i sna rol srid ma yin 
skye bo sdig to byed rnams la 
skye bos de nes mi rig pa 

skye Zin bde ba géan las na 

skye bZin pa snar ma byun yan 
skye bZin pa ni skye mi 'gyur 
skye bZin pa ni phyed skyes phyir 
skye bZin pa ni ma skyes pa 
skye bin pa ni ma rdzogs kyan 
skye bZin pa yi bdag fiid du 

skye bZin pa yi bdag nid du 

skye bdin pa la srid pa med 
skyes pa la ni’on ba dan 

skyes bu nam mkha’ béin du che 
skyes bu rnam par ’gyur ba ’gyur 
skyes bus span bar bya min nam 
skyes min ma nin ma yin pa 
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skyes zin pa yan ’byun bar ’gyur 
skyes sa béin du sdug ’gyur na 
skrag pa skye ba ji ltar ba 

bskul ba Zes bya mi skye ste 

khug sna nan gi brag ca dan 

kho na skye’o Zes par grags 

khog pa la khyod ci ste gus 

khyad par ci yan yod ma yin 
khyad par med phyir de yi tshe 
khyi sogs rnams la’an thun mon pas 
khyim gyi don du ka ba la 

khyim nas hes par mi ‘byun na 
khyim la sogs dag byed Ses kyi 
khyod kyi nal ’di gan phyir yin 
khyod kyi de la lus las gZan 
khyod kyi dregs pa ci Zig yin 
khyod kyi bdag gan na’i bdag min 
khyod kyi blun pa ’ba’ Zig yin 
khyod kyi lus ko cis mi rtag 
khyod kyis ’das dus thun nu Itar 


khyod kyis smad bya ma smras kyan 


khyod khro yon tan med pa la 
khyod cis dkon pa la gus Sin 
khyod ches gsal bar de la "jigs 
khyod ’chi bZin la dus son Zin 
khyod mian mi mijan Itar sems de 


khyod dan mtshuns pa’i gZan dban géan 


khyod bdag fid la phyi ’chos ’gyur 
khyod bdag pho’o sfiam du sems 
khyod "das ji Itar de bézin du 
khyod ’di byas nas gsal bar ni 
khyod sdug chags bral med do Zes 
khyod ni nan la ’bad byed pa 
khyod yon med dan khyi ’tshed la 
khyod ran ’chi la mya nan na 
khyod rin gson pa la dga’ Zin 
khyod la gan gis sdug par ’gyur 
khyod la gus bZin rtag par ni 
khyod la ’chi bdag ’jigs cis med 
khyod la ’chi ba’i ’jigs med na 
khyod la ’jigs pa skye ’gyur gran 
khyod la gnod pa byed par ’gyur 
khyod la phyin ci log tu dran 
khyod la mo mchog gis ci byed 
khyod la yan lag kun mdzes mo 
khyod la ran phyogs chags yod cin 
khrims Idan yun rin ’tsho ba ni 
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khro ba brtan Zin nes par ni 
khro ba Zes bya khyad par du 
khro ba’i las ni rtsod pa’o 

khro yan ’byun pos bzun pa la 
khro la rje bo bZin Ita ste 
mkha’ la sogs rnams rtag go Zes 
mkhas pa rnams kyis de dag la 
mkhas pa rnams la mtho ris kyan 
mkhas pa byed pa ma yin te 
mkhas pa su Zig smra bar ’gyur 
mkhas pa su Zig hes par ni 


mkhas pas rtag tu blo gros bskyed 


mkhas pas byed pa ma yin te 
*khor ba’i sdug bsnal Ses gyur na 
*khor los sgyur ba nid ’gyur ba 
gan gi ghis po bar med par 

gan gi dus kun yod iid pa 

gan gi rdul la phyogs yod pa 
gan gi ‘du ba dga’ yin de’i 

gan gi phyir na de dag la 

gan gi phyir na skye béin pa 
gan gi phyir na ma ’ons dnos 
gan gi phyogs ’ga’ rgyu yin Zin 
gan gi tshe na skye bin pa 

gan gi yon tan byed po dan 
gan gis kun la gsum fiid yod 
gan gis ’gyur ba min par sems 
gan gis ’gro ba ’khrul ’khor gyi 
gan gis gcig kyan yod min pa 
gan gis ‘jig rten ’di mthon dka’ 
gan gis de la Ses pa skye 

gan gis sdug bsnal sgrib ’gyur ba 
gan gis rnam Ses gnas la sogs 
gan gis smra ba por mi ’gyur 
gan gis Ses de mkhas pa yin 
gan nam de ru bya ba ni 

gan dag dge ba’an mi ‘dod pa 
gan dag de rjes ’gro de dag 

gan dag la ni ’khor bana 

gan du mnon sum gyis bum der 
gan du ’dod chags bral skye ba 
gan du grub pa yod min pa 

gan du med der ji Itar ’byun 
gan du mya nan ‘das gyur pa 
gan du’afi snan ba ma yin te 
gan der snar kun thun mon na 
gan phyir dios po "jug ’gyur ba 
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gan phyir dnos po Idog ’gyur ba 
gan phyir ston pa’i dpe yod pa 
gan phyir de gfiis ma ’ons pa 
gan phyir de la pha rol gyi 

gan phyir de la’an bar yod phyir 
gan phyir des phan mi es pa 


gan phyir mi phans de’i sman phyir 


gan phyir yid de’i dban gyur phyir 
gan phyir yod ces min byas pa 
gan phyir yod bdog ces min btags 
gan phyir lus can thams cad la 
gan phyir bsod nams la sogs pa 
gan tshe kun gyi dban phyug fiid 
gan tshe skyes pa skye bZin na 
gan tshe skyes pa de yi tshe 

gan tshe mkhas la sa sten na 

gan tshe ’ga’ Zig ma bcol bar 

gan tshe rgyu ni ma gtogs par 
gan tshe rjes su mi mthun pa 

gan tshe nan bdag bud med min 
gan tshe bde ba sdug bsaal Itar 
gan tshe ’byun ba thams cad la 
gan tshe ’bras bu gcig gi yan 

gan tshe smra po brjod bya na’an 
gan tshe rdzas ci tsam gzugs na 
gan Zig khro gnas la bzod pa 

gah Zig gan gan la dga’ ba 

gan Zig gan na nam du yan 

gan Zig fien pa géZan dag la 

gan Zig gti mug ’ga’ Zig gis 

gan Zig gton thabs mi Ses de 

gan Zig btan ba Sis ’gyur ba 

gan Zig brten nas kun ‘byun ba 
gan Zig the tshom skye ’gyur ba 
gan Zig de la gegs byed pa 

gan Zig byas kyan gtan bya ba 
gan Zig ’byun bar byed pa de 

gan Zig mi mthun phyogs su ’gyur 
gan Zig yod na dnos po la 

gan Zig la dkyil yod min la 

gan Zig ban khan nan ’dug cin 
gan yan bka’ lun don giter did 
gan yid rtag tu phyir phyogs pa 
gan Ja kun tshe sems dban ni 

gan la bka’ lun dgos med pa 

gan la skye ba thams cad du 

gan la gan yid ’on ’gyur ba 
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gan la ’gro ba yod min pa 

gan la nes par yod gyur pa 
gan la shar byas sdig pa yan 
gan la ’jig rten gsum mna’ bdag 
gan la brten nas ’byun yod pa 
gan la tha ma yod min pa 

gan la thog ma mtha’ yod pa 
gan la dan po yod min Zin 

gan la ’dir skyo yod min pa 
gan la gnod yod de bde min 
gan la rnam par ’gyur yod pa 
gan la phyogs ni yod min pa 
gan la ma ’ons yod ’gyur ba 
gan la mi gtsan ’byun ’gyur ba 
gan la yod pa fiid yod de 

gan la yod pa ma yin pa 

gan la ran las grub med pa 
gan la Sar gyi phyogs yod pa 
gan las ’jig rten bstan 'byun ba 
gan las don dam bsfad ’byun ba 
gan las ’byun ba fiid du ’gyur 
gal te kun la gis min na 

gal te kun la bdag yod na 

gal te khyod kyi bdag rtag na 
gal te khyod la mi dger ’gyur 
gal te khyod la’an de rigs na 
gal te gan la dnos de rnams 
gal te grol ba yod fiid na 

gal te ga’ Zig ma bskul bar 

gal te dnos kun med pa’i phyir 
gal te dnos po yod min na 

gal te dnos las bum géan na 
gal te gcig bum mi ’dod na 

gal te rtag tu mi rtag hid 

gal te ston pa’i fies pa yis 

gal te thams cad ’jig rten pas 
gal te gcig bum mi ’dod na 

gal te rtag mi rtag fid 

gal te ston pa’i fies pa yis 

gal te thams cad ’jig rten pas 
gal te dan po gnas gyur na 

gal te dus la gnas yod na 

gal te de nid dnos yod na 

gal te de Itar ’gyur na ni 

gal te de Ja’an Sin yod na 

gal te bdag ces bya yod na 

gal te mdog las dbyibs géan na 
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gal te ’dod chags bde yin na 
gal te rdul la sin med na 

gal te sdig pa yod min na 

gal te gnas pa mi rtag dan 

gal te phyir rgol gZan min na 
gal te phyogs fiid du ’gyur na 
gal te phrad de sgra ’dzin na 
gal te bya ba yod na ni 

gal te byas pa med kyan chos 
gal te byis pa’an rnam kun tu 
gal te ma ‘ons skyes yod na 
gal te ma ’ons mi rtag na 

gal te mi rtag dnos gzan na 

gal te mi rtag chad na ni 

gal te mi rtag stobs chun min 
gal te me ni rtag ’gyur na 

gal te smyon pa ’gyur na ni 

gal te smra Zin sgra ’gro na 

gal te brtse ba bya min na 

gal te mdze can bdin de Itar 
gal te Zig pa ma ’ons pa’i 

gal te géan kyis Ses na ni 

gal te zil mnan tsha ba yan 

gal te gzugs mthon ba yis de 
gal te gzugs mthon mig ’gro na 
gal te bzod pas ’bad med par 
gal te yons su brtags pa na 

gal te yod pa skye ’gyur na 

gal te ran bZin gyis dnhos yod 
gal te las kyis dmanis rigs kyan 
gal te sun ’byin byed phyogs gcig 
gal te Ses po iid yin na 

gal te Ses pa yod rtag na 

gal te sa bdag chos yin na 

gus pa Zen pa rkyan par zad 
go ’phan dam par mi ’gror zad 
gon hid du ni bzlog par byas 
grags pa chen po ci ste med 
giags pas yon tan ’ga’ mi ’byun 
gran sogs rnams la phyir ’chos pa 
grub pa las sgrub yod ma yin 
grub la nes par mthar 'gyur na 
grol la ma ’ons yod ma yin 
glags su snun pa’i rgyal po la 
dga’ na sgrub byed la cis min 
dga’ ba gan gis bskyed par ’gyur 
dga’ ba ’thad pa ma yin iid 
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dga’ bas ’tsho rnams ried pa dka’ 
dge ba’am ’on te mi dge’an run 
dge ba’i las can de la ni 

dge legs spans pa thams cad dan 
mgal me’i 'khor lo sprul pa dan 
mgon ’ga’ yod pa ma yin na 
mgon hid de yis bdag nid ni 
mgon med de ni gan gis mthon 
mgon med bkres pas fen rams la 
*gags pas skyes pa skye ’gyur ba 
*ga’ Zig ’ga’ la phrag dog byed 
*ga’ fig jig rten ‘dir yan snan 
*ga’ yan sdug ces bya yod min 
*ga’ yan yod pa ma yin no 

*ga’ la’an gan dan than cig tu 
*gal ba rnams la bde’o Zes 

*ged pa yod pa ma yin na 

*gyur te ma ‘ons hid mi srid 
*gyur na de ni mi rigs so 

*grub par ’gyur ba ma yin Zin 
"gro ba dan ni ’gror ’gyur na 
*gro ba ‘di kun mthon ’gyur te 
*gro ba géar yan yod min na 
gro ba Sin tu ried dkar gsuns 
*gro la phan phyir gan Zig la 
"gro la sogs pa’i sdug bsnal dag 
*gros kyis ’gran pa Ita bur mnon 
tga bas ston par byed par ’gyur 
tgan hid la khyod mi dga’ na 
rgyal po ’jig rten mgon khyod la 
rgyal po sdig la dban phyug Itar 
rgyal po si bar gyur pa la’an 
rgyal rigs Zes byar ’gyur na ni 
rgyu ’ga’ Zig gis ston pa yan 
rgyu ci Zig gis yan dag ’dod 
Tgyu fiid yod pa ma yin te 

rgyu Idan rtag pa yod min pa 
Trgyu ni gan du yod mi ’gyur 
Tgyu ni rnam pa ’gyur ba na 
Tgyu ni gZan las grub gyur na 
Tgyu ni log par ’gyur ba ste 

rgyu med ’ga’ yan yod min te 
Tgyu med pa las ’jug rams kyi 
rgyu med par ni dnos po med 
rgyu yi zlum po gan yin pa 


sgo nas sdug bsnal bskyed ’gyur ram 


sgyu ma Zes byar mi rigs so 
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sgyu ma bdin du skye bar ’gyur 
sgra ni rkyan par mi on na 

sgra med pa yan mthar sgra fiid 
sgra yi dan po gan gis ’dzin 
sgrib ces bya bar mi ‘thad do 
brgal ba géan po ci ste byed 
bsgribs sin de nid gegs byed pa 
bsgrim pa med par thar ’gyur te 
bsgrub bya ‘grub par mi ‘thad do 
bsgrub min Zes bya yod ma yin 
nan ’gro yod na bde ba zes 

fan son ’gro bar ’gyur nade 

hal ba ’bras bu med pa ’byun 
hes par khyod ni mkhas rams Itar 
hes par dgra dan 'drar 'gyur te 
nes par thob ’gyur las béin no 
nes par de béin gsegs rams kyis 
nes par ‘dod chags rgyur gyur pa’i 
nes par 'byun ba ma yin te 

hes par yod ces rtogs par gyis 
hes Ses bya ba brdzun par ’gyur 
no bo nid kyis gnod mi byed 

no bor ma ’ons la yod na 

no bor gsal bar yod ma yin 

ho mtshar min pa ’ga’ med pa 
dhos gan de hid du yod pa 

dios de gan na’an yod ma yin 
dos de ma byun ba las skye 
dhos rnams yons su *gyur ba yan 
dhos po kun gyi dnos med la 
dos po kun gyi ran béin ni 
dnos po kun la yod pa ni 

dnos po gan gan yons brtag pa 
dios po gan Zig ’ga’ la’an 

dnos po gan zig phyis skye ba 
dnos po dios por mi ’gyur te 
dhos po dnos med mi ’gyur ro 
dios po dnos med las mi skye 
dnos po dios las mi skye ste 
dios po gcig gi lta po gan 

dios po rtag pa la skyes pa 

dnos po mthon nas dios po ni 
dnos po mi rtag pa rnams la 
dios po mi rtag par mi ’gyur 
dnos po med pa cis mi mthon 
dios po med par dnos po ni 
dios po med par mi rigs so 
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dnos po med phyir dnos med la 
dhos po gtsan ba thams cad kyi 
dos po yod ces bya bar ’gyur 
dios po yod pa ma yin no 

dnos med dos por mi ’gyur ro 
dios med dnos med mi skye ste 
dnos med dnos med mi ’gyur te 
dnos med dios las mi skye’o 
mnar dan jam pa thams cad dag 
mon med de ni gan gis mthon 
mnon ses Ina char yan yod pa 
mon sum fid ni yod ma yin 
shar skyes rflin par mi ’gyur Zin 
shar skyes pa yi phyir na ni 
shar gyi sa bdag dge rnams kyis 
shar mthon ba yi don gan Zig 
snar byas sdig mthar byed par brjod 
shar yod ces byar mi rigs te 
snon dan phyis dan cig car Zes 
snon byas pa yi rma mthon nas 
ci lta bur na mi rtag ’gyur 

ci lta bur na smad mi ’gyur 

ci ste "grub par ’gyur ma yin 

ci ste cun zad byed na yan 

ci ste gcig gis dregs yod cin 

ci ste chos su ’gyur ma yin 

ci ste de la skyes med na 

ci ste gnas med na gnas pa 

ci ste géan gyis dregs bral min 
ci Zig gton bar byed par ’gyur 
ci yi phyir na ’gyur ma yin 

ci yi phyir na sgrub mi ’gyur 

ci yi phyir na ’das par ’gyur 

ci yi phyir na ’das par ’gyur 

cig car *byun ba yod ma yin 

.cig car byun ba yod min 4in 
cig Sos las ni gan Zig bden 

cis bde dka’ thub can min Zin 
cis na khyod kyis ‘du mthon Zin 
cis nas khyod gus gyur ta re 
cun zad mthon na bzan ’gro ste 
co dri kho na yin par mthon 
gcig gi ston fid gan yin pa 

gcig gi bdag can rdul yod min 
gcig fid du ni mi rigs so 

gcig hid la ni srid par ’gyur 

gcig na mi rtag hid gan yin 
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gcig ni nan ’gro fiid ’gro la 

gcig yod gcig med ces bya ba 

gcig la gnod gan de phrag dog 
gcig la bum pa yod ’gyur Zin 

gcin can kun la mtshuns min na 
gcer bu pa la brtse bar ’gyur 
becins pa Zes bya yod min te 

lcags kyi Zu fiid bZin de’i phyir 
cha dani tshul rol dbus yod phyir 
chags can kun gyi gyo ba yin 
chags can sdug bsnal Idan pa snan 
chags bral rnams la mdze po Itar 
chags la’an sdug bsnal bral ba yis 
chan sogs dag la bdog pa kun 
chad pa phyi ma beor med pas 
chad par bya ba mnon brjod pa 
chun fo siiam du sems byed dam 
chos gan Zig la thub pa yis 

chos chags de bin gSegs rnams kyis 
chos ’di gan gis Ses gyur pa 

chos ’di de bZin gSegs rnams kyis 
chos ’di zlog byed mi ’gyur te 
chos ’di yi ni min las kyan 

chos ’dod chags pas khyod chags na 
chos ’dod pa yi skye bo la 

chos ni mdor na mi ’tshe bar 
mchog tu bkrabs par brjod pa yin 
mchog la 4 ba gsuns gyur pa 
mchog la yid kyi sdug bsnal te 
mechod pa sfiam du sems sam ci 
mchod par bya bar cis mi’gyur 
*chi dan chos dan srid pa gZan 
*chi bdag la yan ga la jigs 

"chi bdag la yan "jigs pa bskyed 
*chi ba kun gyi thun mon Zin 

*chi ba bya ba Itar snan ste 

*chi bar ’dod pa dag snan ste 

*chi bar bya phyir skyes gyur cin 
*chi béin pa ni bde ’gyur Zes 

*chin dan beiris dan thabs las gan 
ji lta bur na grol ba rnams 

ji lta bur na cig Sos ni 

jilta bur na dbyibs ’dzin ’gyur 
jiltar kla klo skad gan gyis 
jiltar skye ba yod min Itar 

jiltar ’ga’ Zig dgar ’gyur ba 

ji ltar rgyun la Ita fies na 
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ji ltar chos su mi ’gyur ba 
jiltar ji ltar dus ‘gro ba 

ji ltar ’jigs pa bskyed ‘gyur ba 
ji ltar da ltar bar mi ’gyur 

ji ltar mam Ses gcig gis ni 

ji ltar pha la bu sdug pa 

ji tar bad kan la mkhris dan 
jiltar bram ze mams la chos 
jiltar ma ni khyad par du 

ji ltar mi mthun mi mams la 

ji ltar sman pa mkhas gyur pas 
ji ltar gzugs sogs ma gtogs par 
jiltar bzlog pa mthon ’gyur ba 
ji ltar yan ni ’gyur ba min 
jiltar yan ni ma mthon ho 
jiltar rig pa blans pa las 

jiltar re re rtsom pa 'gyur 
jiltar gSe ba po la ni 

jiltar sa bon mtha’ mthon Zin 
ji ltar sa bon byas pa las 

jiltar gso bya ’thob thob pa 

ji srid sgra thos ma gyur pa 

ji srid géan Ses ma gyur pa 

*jig rten kun la ’chi bdag sgra 
*jig rten gyi ni bsrun po dan 
*jig rten siied mtho ‘gas byas pa 
*jig rten stobs Idan Ita bur snan 
*jig rten bde la maon phyogs sin 
jig rten *di ni ’og tu ’gro 

*jig rten ’di ni yons su ’*khyam 
*jig rten na ni rigs Zes bshiad 
*jig rten pa ‘di did bla yi 

jig rten pa yi ma gtogs par 
"jig rten pa la cun zad yod 

*jig rten pas kyan don mi mthon 
jig rten pha rol ’gro ba yod 
*jig rten bu Itar bskyans pa de 
"jig rten tshul lugs gan dan gan 
"jig rten gZun bar nus ma yin 
*jig rten yons su mi Ses gan 
"jig rten las ni gla len 4in 

*jig rten sa bdag rag las kyi 
*jig rten srid du gnas yod pa 
*jig pa’i sgo dan ‘dra bar snan 
jig pa’i bar du gyo ba med 
jigs pa cis na skye mi ’gyur 
"jigs pa med dam ci Zig byed 
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*jug dan Idog pa’an dmigs par ’gyur 
*jug byed chos la goms pa ste 

rje bo gton por sems de béin 

rje bo sbyin bya byin byas nas 
brjod pa fiid du nus ma yin 

brjod pa iid du mi nus pa 

brjod pa min par grags na ni 

brjod par riied pa ma yin no 

brjod pas "jig rten pa yod na 

flan po snod ces bya bar béad 

flan po milan bya chad po rams 
flams par gyur pa dam chos kyi 

fii ma sa sten mig Idan la 

hid dan rtag hid mi rigs so 

hid du ci yi phyir mi nus 

hid ni yin par thal bar ‘gyur 

hid las skye ba yod gyur pa 

fin la rim pa gsum du’o 

hin re fin re 'joms par byed 

fies pa spans pa gan Zig mthon 

fion mons dan ’brel gan zag min 
fion mofs rnams mthar byed par ’gyur 
fon mons bzo mkhan mams la yan 
ghi ga gzugs la yod min na 

ghi ga yan ni mig fiid kyis 

ghis ka min Zes kyan bstan te 

ghis ka las *byun yod ma yin 

ghis gfis dag ni med pa ru 

gilis spyod Zi bar yons mi ’gyur 
gitis mtshan mi mthun mthon nas ni 
man dan khyad par ’phags pa yi 
sfian pa yid du ’on ba’aa 

shin brtse legs Zes mi ’dod pa 
briias pa legs so sham du sems 
gtan tshigs kyis bzlog ran phyogs kyan 
gtan tshigs yod min géan du yod 
gtam de kho na bsfiad par bya 

gti mug kun gyi tha mar gsuns 

gti mug kun la gnas 'gyur te 

gti mug becom pas bcom par ’gyur 
gti mug phyir na bu yi ni 

gti mug las ni gsos ’debs pa’o 

gton bar ‘gyur na de dag giiis 

gton bo za po gtsan Zin 'gyur 

rtag tu rrkyen las bsrun bar bya 
rtag tu sdig las bsrun bar bya 

rtag tu bla ma’i thad gnas gsuns 


IX,7b 
XIT,9b 
IV,3b 
IV,3¢ 
XVI 24d 
XV,7b 
XVI,14b 
IV,20d 
XVI,18b 
XIT,1b 
VII,5a 
V,10¢ 
XIT,25¢ 
X,4d 
XVI,15d 
XV,16d 
V,23b 
VI,6d 
II,8d 
XVI,10d 
V,9d 
VI,9d 
IV, tic 
XII,17c 
XIII,8d 
VITI,20b 
XV,6d 
XV,5¢ 
VIII, 10d 
XIV,3a 
IV,25b 
VI,16a 
V,15b 
VI,24d 
XVI,14c 
XVI,6d 
VI,6d 
II,24d 
VI,10b 
VI,6d 
I,14a 
VI,2d 
IX,16b 
VI,12b 
IT ,8d 
11,19b 
VI,13d 


181 


rtag tu gZan las bsrun bya gan 
Ttag tu yid med ci ste min 

Ttag tu yid pa ma yinna 

Ttag tu sa ’dzin sogs dga’ la 

Itag pa gan gi rgyu yin pa’i 

Ttag pa ga’ yan yod ma yin 

Ttag pa nid du’an mi run no 

Ttag pa yod ces byar ’gyur ba 

Ttag pa yod fiid min par ’gyur 
Ttag la gnod pa ga la yod 

Tten cin ’brel par *byun ba ni 

rtog pa skye bar ’gyur min nam 
rtog pa sdug bsnal dban gyur pa 
tog pa med par "dod chags la 
rtog pas mthon ba ’chin ba ste 

Ita ba han rnams ’jigs byed cin 

Ita ba’i sha rol yod ma yin 

Ita bas go ‘phan mchog tu ‘gyur 
Ita las cis kyan ma yin te 

ston mthon yon tan ci Zig yod 
ston nid mya nan das pa ste 

ston pa gtan tshigs las ’gyur ba 
ston pa ma yin ’grub ’gyur na 
ston pa min pa Ita bur snan 

ston pa Zes byar mi run no 

ston min ston Itar mthon min te 
ston pa’i gtan tshigs don med ’gyur 
stobs Idan dag la skye mi ’gyur 
stobs Idan Zes bya gan Zig mthon 
brten nas pho mo ma nif yin 

bita bya skyes pas bum pa ni 
bsten par byed pa ’ga’ Zig la 
bsten bZin pa yi mi rnams la 

tha dad cun zad yod min Zin 

tha ma gan du dmigs ‘gyur ba 

tha mar min par mi ’gyur ro 

tha mar med pa skye bar ’gyur 
tha mal rnams la lus skyes so 

tha mal ma yin 4i fiid du’o 

thag rin yun rin gis mthon ’gyur 
thabs kyis kun tshe bsod nams gan 
thabs gan gis kyan lus kyi ni 
thabs dan de bdin Zi gsuns te 
thabs rigs sna tshogs thabs kyis ni 
thams cad kho na mthon mi ’gyur 
thams cad mkhyen pa’i géal bya yan 
thams cad dge legs id ’gyur te 
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thams cad btan bas mya nan las 
thams cad mthon bar 'gyur na ni 
thams cad sdug bsnal Zes byar ’gyur 
thams cad "bras bu’i don skye ba 
thams cad bsrun byar mi ’gyur ro 
thar pa gal te yod na ni 

thar pa bdag gcig yod na ni 

thar pa ’dod rnams la de hid 

thar pa’i bar du ’phel ba fiid 

thub pa fion mons dgrar gzigs kyi 
thub pa ma gtogs ji Ita’i dnos 
thub pas bsam mi khyab par gsuns 
thub la mdzad dan mdzad min dan 
the tshom za ba tsam Zig gis 

the tshom za bar yan mi ’gyur 
thog ma bar dan tha ma rnams 
thog ma’i rgyu ni snan min pa 
thogs Idan dnos po rtag pa ni 
mtha’ med ma yin mtha’ bcas min 
mtho ris dod pa rnams la gsuns 
mthon na gti mug ’byun mi ’gyur 
mthon na rnam kun de Idog ’gyur 
mthon nas gan la ’jigs mi ’byun 
mthon ba min par cis mi ’gyur 
mthon bar gyur pa de dag ches 
mthon Zin dnos po mi snan Zin 
mthon Zin ma ’ons géan du na 
mthon Zin gZan du Ses yod de 

da Itar ba yod ci Zig med 

da Itar ba yi dnos po ni 

da Itar byun ba’an 'gro iid de 

da dun rtswa sogs ci ste yod 

dag la ji ltar sbyin pa gton 

dag la rtag tu sbyar bar bya 

dan du med der ji ltar *byun 

dan po hid du yod ma yin 

dah por gan la rtsom med pa 

dan por gti mug yan dag ’byun 
dan por bdag la snan ’gyur na 
dam bca’ gtan tshigs las gZan ni 
dam pa ma yin phyogs yons ’dzin 
dam pa min pa ’jigs pa skye 

dam pa min la khyad par du’o 
dam pa min la bdag ’dzin mchog 
dam pa’i sfin la mi gnas so 

dam pa’i don la yod ma yin 

dam pas ’jig rten kun gyi ma 
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I1,25d 
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IV,9d 
1X,20b 
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X,12b 
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XV,9a 
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II,20c 
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XIII,16b 
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VII,6b 
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V,11d 
XII,12a 
IV,25d 
IX,25d 
IV,12c 
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dar mar ran gis byas pa gan 
dug tu ’gyur ba ma yin nam 
dus la hes pa med pa’i phyir 
de ko rgyu cis ’jig rten ni 

de grub pa yis ci Zig dgos 

de rjes brtse bas mgon med pa 
de rgyu mdza’ mo hid yin Zes 
de nid kun gyi ston pa fiid 

de fiid kyis ni de fiid la 

de nid mkhyen pas grub min gsuns 
de fiid dnos te ga la gnas 

de nid du bdag med sfiam du 
de fiid phyir na ma ’brel ba’o 
de fiid min ’jig rten pa’an min 
de fiid rig pa hes pa las 

de nid rig pa su Zig smra 

de nid las ’byun ma yin Zin 

de fiid Ses pas gal te ’dir 

de ried khyod la no mtshar Itar 
de sited du ni mi rnams la 

de Ita na yan da Itar ba 

de Ita na yan de bsrun bya 

de Ita yin dan srog ’di ni 

de Ita yin dan phyogs rnams kun 
de Ita yin na ci Itar bur 

de Ita’an gan phyir skyes pa las 
de Ita’an ’dis ni gZan smra rnams 
de Itar gan la dgons gnas pa 

de Itar gyur kyan khyod la go 
de Itar de Itar sdug bsnal ’phel 
de Itar de la skye ma yin 

de Itar sdug bsnal chen po de 
de Itar sdug bsnal ’phel bdin la 
de Itar rmam kun dbye ges pas 
de Itar phyogs ni b4i char la 

de Itar phyogs med fiid med na 
de Itar phyi rol 1a ma yin 

de Itar mi kun gyis spon ’gyur 
de Itar yin na chags med par 
de dag gis de dag mi rtogs 

de dag gis gzugs ji ltar mthon 
de dag goms pa med pa yis 

de dag gifs ni mthuns par snan 
de dag dan ni smyon pa la 

de dag mi dge ji ltar byed 

de dag la khyod mi ’jigs mod 
de dag la ’dir ram kun tu 
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III,9a 
VIII, 18d 
I,7a 
V,23¢ 
VIT,20d 
V,15c 
III,13¢ 
VIII,16d 
X,14c 
IX,3d 
XI,20d 
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XVI, 11d 
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II,6d 
X,15¢ 
VII,23d 
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de dag las géan rnam pa ni 


de dag bsod nams las khyad ’phags 


de dan de la gcig fid med 
de dan de la chos rjes "jug 


de ‘dra la sogs mtshan hid rnams 


de na ’bras bu yod ma yin 

de ni kun gyi Ita por bad 

de ni skye nan blun Zes bya 
de ni gan na’an yod ma yin 
de ni gal te shar yod na 

de ni ’gro por yan mi 'gyur 
de ni rgan po mi dod na 

de ni sgrub sla cig Sos min 

de ni snar yan med pa hid 

de ni chags pa yons btan phyir 
de ni chos kun rnam gZag la 
de ni ji ltar bdag gir ’gyur 

de ni ji Itar ’das par ’gyur 

de ni ’jig rten par cis ’gyur 
de ni ’jig rten mi rtag brjod 
de ni rtag ces byar yod min 
de ni rtag par cis mi rtog 

de ni tha chad ces byar brjod 
de ni thub pa’i Ita bur mnon 
de ni de yis ’tshens par rlom 
de ni ’di ru dgag par bya 

de ni rnam dbyer mi ’gyur ro 
de ni sna tshogs ’gyur na go 
de ni ’phags la ma ’dus pa’o 
de ni bud med phrad pa’i tshe 
de ni ’bras bu la yod min 

de ni smad par cis mi sems 
de ni gZan gyi dban ’gyur te 
de ni gZan gyi yan mi ’dod 
de ni géan la blun pa iid 

de ni géan la mi dga’ ste 

de ni yod pas ga la dga’ 

de ni ran dban mi ’gyur ro 
de ni ran bZin Zes byar béad 
de ni sa sten blun Zes bya 

de ni sin tu bya dka’ byed 

de ni so sor ’gog par byed 

de ni gsal bar blo Idan min 
de ni gsum la’an yod ma yin 
de rnams ma gtogs ran med gan 
de phyir kun na sdug bsnal las 
de phyir skye dan bum pa la 


XI,8c 
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XIV, 11c 
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XV,7c 
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de phyir rgyu dan ’bras bu giis 
de phyir rgyal rigs Zes bya ba 

de phyir bsgrub par bya ba yis 
de phyir ’jig pa skye ’dra Zin 

de phyir fion mons thams cad kyan 
de phyir ston par mi ’gyur na 

de phyir thub pa’i géun lugs phra 
de phyir thub pas skye ’jig dag 
de phyir mtho ris kyan rfied dka’ 
de phyir de yi no bo ni 

de phyir bdag ni sdig pa bas 

de phyir bde ba lus ‘di yi 

de phyir bde la sogs bdin te 

de phyir ’dod pa don med pa’o 
de phyir nan bdag bsam pa la 

de phyir mam rtog las byun ba 
de phyir rnam pa kun tu’an bdag 
de phyir phyogs can la phyogs ni 
de phyir byan chub sems dpa’ la 
de phyir ’bad pa kun gyis ’dir 

de phyir ma ’ons yod ma yin 

de phyir mi rtag gan yin pa 

de phyir med par mi ’gyur na 

de phyir dman byun mi sian pa 
de phyir gzugs sogs rnams sbyor ba 
de phyir gzugs sogs las géan du 
de phyir yi ge brjod pa yan 

de phyir yod pa’an mi skye’o 

de phyir yod par mi ’gyur ro 

de phyir lus kyi gyo ba la 

de phyir slob ma Zes bya’o 

de bas sems can gcig "dul po 

de byas yon tan ci Zig yod 

de med na ni srid pa la 

de med par ni mi gnas pa 

de gtsan Zes byar mi rigs la 

de tshe skye ba yod min in 

de tshe ci ste de dag nid 

de tshe ci phyir skye bar ’gyur 
de tshe gcig la yan rgyas par 

de tshe chags pa tshon dan ni 

de tshe de dag gti mug phyir 

de tshe dban rtogs de dra la 

de tshe mi Ses ’ba’ Zig las 

de tshe géan tshe mi skye na 

de tshe gzugs chen ci ste min 

de mtshuns blun po su Zig yod 
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IX,14¢ 
IV,22d 
XIII, 5e 
XV, 12c 
VI,10c 
XVI,21b 
XIT,19d 
II,22c 
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VI,21d 


de mtshuns brtse med $u zig yod 
de géan las yons bsrun bya na 
de bZin kun mkhyen sgra ‘di ni 
de bZin kun la skyon es la 

de bZin skye ba las kyi ni 

de bZin khro la ’dod chags dan 
de bZin rgyu ni ma tshan phyir 
de bZin ’gags la gro ba med 

de bZin gcer bu rnams la chos 
de bZin fion mons blans pa las 
de béin sfian par smra po la 

de bZin sdug bsnal phyir ’chos te 
de bin rnam ées gfiis kyis ni 

de bZin byan chub sems dpa’i brtse 
de bin mi rtag thams cad ni 

de bZin tshogs la Ita fies na 

de bZin géan gyi dnos por yan 
de béin géan la Sin tu ni 

de bZin rlun la sogs pa ni 

de bZin gSegs pa mams kyis gsuns 
de bZin gSegs pa rnams gsun no 
de bZin gSegs pa yod ma yin 

de gzugs las géan ji ltar min 

de yan ci ste mer mi ’gyur 

de yan bdag la mi rigs so 

de yan lus kyis ’dzin par ’gyur 
de yan blun min la med na 

de yan mi ’gyur de Itar byos 

de yi thar pa mi rigs so 

de yi de de snar spyad bya 

de yi don du ci ste ’joms 

de yi bdag fiid ’grub ’gyur na 
de yi bde ba ci ’dra Zig 

de yi Idog par byed pa’i rgyu 
de yi phyir na skye béin pa 

de yi phyir na rgyu rnams kun 
de yi phyir na chos pas kyan 

de yi phyir na da Itar bar 

de yi phyir na bdag géan ni 

de yi phyir na phya smra ba 

de yi bar du sgrar mi ’gyur 

de yi mi rtag iid gan las 

de yi dman par dman Ita’i dnos 
de yi tshe na jug pa dan 

de yis de de shar dpyad bya 

de yis ston pa nid bsten te 

de yis géan po ji ltar bskyed 


IV,8d 
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XII,Sc 
XIV, 13d 
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de yis sems pa can sems pa 

de yod na ni fon mons rnams 
de la skye ba yod ma yin 

de la skye béin pa med de 

de la dge legs ’gro ba yan 

de la bsgom pa skye bar ‘pyur 
de la chos don med par ’gyur 
de la thar pa mi rigs so 

de la thog ma yod min Itar 

de la mthar ’phel ga la yod 

de la de yi dnos po ru 

de la phan ‘dod bla ma yis 

de la gtsan ba yod do Zes 

de la Zi gus ga la yod 

de ja yun ni rin po na’an 

de la rin ba yod ma yin 

de ja rin med bsgrib pa’an med 
de Ja Sar gyi cha yan yod 

de la Sin tu gdun mi ’gyur 

de la sor gnas dag phun na 

de las ci yan mi skye ste 

de las "jug pa gsuns pa ste 

de !as Idog pa gsuns pa’o 

de las ma runs géan ci yod 

de las bsod nams chen po byed 
de srid de ni khyod la dug 

den san ri dwags dgon par byas 
de’i sman phans pa yin phyir ro 
der ni grams sogs tha dad par 
des kyan gcig tu mi ’gyur ro 
des kyan ma skyes pa skye ste 
des de bdag min ma nes phyir 
des de la khyod mi ’jigs te 

des rdul rdul phran min par bsfiad 
des na kun mkhyen kun mkhyen ni 
des na skye bo ’jig ’dila 

des na skyes bu yod Ses pa 

des na khyod la ’gro bzan dkon 
des na gan gi bdag rtag pa 

des na dgrar gyur de dag la 

des na rgyu ni rtag ma yin 

des na rgyu med las grub ni 
des na hes par cun zad cig 

des na nes par thub pa yis 

des na nes par las rnam smin 
des na gcig fiid yod ma yin 

des na gcig iid la sogs gsum 
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X,8c 
VI,25¢ 
XV,4d 

XV,18¢ 
XIT,10¢ 
VI,23b 
VII,21b 
X,19d 
VITE,25b 
II,20d 
XV,4a 

V,8a 

TIT,19¢ 
VITE,12b 
XVI,25c 

XI,11d 
XIHI,15d 

IX,15b 

ITl,9d 
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IX,20c 
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ILj1d 

TIE,8b 
IV,15d 
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XV,23¢ 
X,3b 
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IX,15d 
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I,22c 

IX,18b 

IX,3¢ 
XIT,8¢ 
XII,4¢ 
XI 11b 
XIV,20d 
XVI,5c 


des na chad par mi ’gyur Zin 
des na rtag tu mchog tu byos 
des na rtag par mi ’gyur ro 

des na rtag yod min de’i phyir 
des na ston par mi 'gyur na 

des na bita bya fiid skye Itar 

des na du ma dag kyan med 

des na de thar Zes mi brjod 

des na de la srid pa dan 

des na bdag fiid kun sbyor ba 
des na bdag fiid Ses pa dkon 

des na bdag ni yod ma yin 

des na bdag la chos ’di ni 

des na mdor na ’khor ba ni 

des na ‘di yod ’di ces med 

des na nam yan gan Zig tu 

des na nam yan sais rgyas rnams 
des na snan nas snan bar ni 

des na bud Sin Zes bya ba 

des na bum pa bdin tshogs pa 
des na ’bras bu yan 'gyur ro 

des na med pa skye mi ’gyur 
des na med pa ga la skye 

des na gZan ’joms khro ba la 

des na yan lag kyan yod min 
des na yod pa ga la skye 

des na re Zig de bum min 

des na reg pa ‘ba’ Zig ni 

des na las kun zad pa la 

des na Sin med me yod de 

des na sems can thams cad la 
des na so so’i skye bo rnams 

des na srid pa gsod gnas dan 
des na bsam mi khyab mthu yan 
don gcig rnam par mi Ses so 

don gfiis rnam par mi es pa 
don dam rnam kun ma yin te 
don min sa bon gyur pa yi 

don la log pa kho na ‘byun 

dran sron rams kyi spyod pa kun 
dran pa Zes bya log pa yi 

dri did du ni mi ’thad de 

dregs pa yis ni kha cig la 

gdul bya ma yin sin tu dkon 
bdag kyan nag ces brjod nus sam 
bdag gam bdag gi siiam dregs pa 
bdag gi dnos po *byun ba med 
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VIII,14d 
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XV,6b 


189 


bdag fiid dga’ ba bskyed pa yi 
bdag fiid gta’ mar bZag byas te 
bdag fiid rnam par dag mi ’dod 
bdag fiid ’tshon la bdag iid ni 
bdag rtag sfiam du sems na ni 
bdag ni ‘chi’o sfiam sems pa 
bdag ni gton ba po sham rlom 
bdag ni mya nan ’da’ ’gyur Zes 
bdag ni yod par gyur na’an gzugs 
bdag med ces ni bya bar brjod 
bdag med siiam pa mi rigs sin 
bdag med ston pa ma yin te 
bdag med la khyod cis mi dga’ 
bdag la dod chags bral bar zad 
bde gyur dag kyan ried dka’ ste 
bde ba rtag tu yod min te 

bde ba rtog pa’i dban gyur cin 
bde ba dor bya Zes bya bar 

bde ba Zes bya ci yan med 

bde ba g£an las skye ’gyur na 
bde ba la sogs dan Idan srog 
bde ba’i bdag tu mi ’gyur te 

bde ba’i rgyu dag snan ma yin 
bde bar gyur pa’i lus po ni 

bde bas 'dod chags ’phel ’gyur Zin 
bde bas gyogs Itar mi mthon na 
bde’o sfiam du sems par byed 
bde sogs bZin du sna tshogs mthon 
mdun gyis len Zin rgyab kyis ni 
mdog kyani ci ste ’dzin mi ’gyur 
mdog mi sdug pa ’ba’ zig byed 
mdor na mi rtag mi gtsan dan 
*da’ bar ya mtshan can kun ‘dod 
*das pa thob sla cig Sos min 

*das dus Sin tu rif ba dan 

*das pa dan ni da Itar ba 

*das pa las kyan yod ma yin 

*das pa las ni ’das gyur pa 

*das pa las ni ma ’das pa 

*das la ’jig pa yod min te 

*das la thog ma yod min la 

*das la bde ba yod min Zin 

*di kun ran dban med pa ste 

‘di na’i gZan gyi ma yin Zes 

"di tid kho nar yid ces bya 

*di dan géan du bdag iid ni 

*di na géan lugs las byun ba’i 
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*di na yul log gyur pa la 

*di na yod pa ma yin no 

*di na yon tan ‘gar mi’gyur_ 

*di na’an gnod pa yod min te 

*di na’an myan das med min gyi 
*di nas ’byun ba’an bya bar dka’ 
*di ni mkhas pa gcig hid sogs 

*di ni gal te bden ’gyur na 

*di ni dbaa phyug rten min Zes 
*di ni mi rtag ‘gyur min la 

*di ni Sin tu bya dka’ ba’o 

*di yi ’gro bar spro ba fiid 

‘di la rgyu ni ci yod sham 

*di la yon tan ’gar mi ’gyur 

*di las mi rigs géan ci yod 

‘dir ni de giis ’ba’ Zig go 

*dir byin pa yi sbyin pa las 

*du ba dan ni ’bral ba dag 

*du Ses phua po Zes bya’o 

*dod chags kyan ni *byun bar ’gyur 
*dod chags rkyen las skye ba gat 
*dod chags rgyu las skye ’gyur Zin 
*dod chags can gyi mi la snan 
*dod chags bran béin bkol bya ste 
*dod chags mdza’ min mdza’ ’dra ba 
*dod chags yun rin mi gnas te 
*dod chags yun rif mi gnas so 
*dod chags las ni sdud pa ste 

‘dod pas bde ba ga la yin 

"dod re ‘phel ba’an de bZin no 
*dra ba ’ba’ Zig skye bar zad 

*dra la dam pa Ita bur ’gyur 

‘dren pa’i slad béin dam pa ni 
rdut phran gcig gi gnas gan yin 
rdul phran rtag pa nid mi gsuns 
rdul phran mams la mi ’thad do 
rdul phran la yan yod pa’i dnos 
rdul la cha Sas yod med ces 

rdo rje bsrun byar mi 'gyur ro 
Idan ’di mtshuns pa’af ma yin pa 
Idan pa ’ba’ Zig la mi skye 

Idog pa rgyu las ga la Zig 

Idog pa ’thad pa fd mi 'gyur 
Idog byed chos la "jigs par "gyur 
Idons pas ’dod pa’i skyon mi mthon 
sdan la bsam thag ci Zig yod 

sdig las ci yi phyir na byed 
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sdug bsnal kun gyi snod gyur pa 
sdug bsnal gyi ni rgyu man po 
sdug bsnal gyur pa’i skye bo la 
sdug bsnal ’ged pas ci Zig bya 
sdug bsnal rgya mtsho ‘di la mtha’ 
sdug bsnal rjes su sfiegs pa dra 
sdug bsnal gis kyis ’jig rten di 
sdug bsnal ‘dod pas riied ’gyur gyi 
sdug bsnal rnam par ’ged Ita bu 
sdug bsnal snod du ’gyur ba ste 
sdug bsial dpun med las khro sdug 
sdug bsnal ba dan bdag med ces 
sdug bsnal rtsom ta’an bde ci yod 
sdug bsnal yin Zes gsuns pa sfiam 
sdug bsnal las kyi mam smin phyir 
sdug bsnal las thar mi mams la 
sdug pa dka’ thub can cis yin 
sdug pas khro ba ’phel ’gyur na 
nags su ‘gro bya sfiam sems na 
nan phugs gtsad bar mi ’gyur na 
nad kyi dban gis thams cad kyan 
nad pa sgrub med dkon de biin 
nad nan dan mtshuns bud med ni 
nad bcos rga ba gso bya des 

nad thebs bu la gdud ’gyur ba 

nad rnams dan géan snan gyur pa 
nam Zig skye ba yod par ’gyur 
nam Zig dus na ’chi bdag gis 

nam Zig ’byun ba yod par ’gyur 
nam yan rgyu dan "bras bu giiis 
nam yan blo gros la mi gnas 

nus med la khros bdag fiid la 

nus pa gan la’an brtse med pa 

nus pa med pas ’byun kun la 

gnas kyan ‘jig rten ‘di la ni 

ghias pa ‘jig dan ‘dra bar snan 
gnas pa stobs chun ma yin na 
gnas pa dus su mi ’gyur ro 

gmas ma yin par sbyar ba’i sman 
gnas med dnos po ga la Zig 

gnod pa rtag tu yod ’gyur na 
gnod pas gzir bar byas zin kyan 
gnod med thar pa ga la yod 

gnod bZin pa ni bde’o Zes 

mam kun khyod ’dod chags mi bya 
tam kun man pa dan mtshuhs ’gyur 
ram kun Ses yod ma yin pa 
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II,2c 

II, lla 
1,19¢ 
1,19d 
VITla 
II,4d 
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II,15c 
1,22d 
VII,23b 
X,15b 


rnam pa kun tu de mams la 
ram pa kun tu ‘dod chags ni 
mam pa kun tu mi rigs so 

mam pa kun tu’an rigs ma yin 
Tnam pa kun tu’an rigs ma yin 
mam pa kun tu’an mi rigs so 
ram pa kun tu yod min na 
mam pa kun tu’an rigs ma yin 
mam pa kun tu rigs ma yin 
mam pa kun tu rigs ma yin 

mam pa kun tu Sin srin las 

mam pa rtog pa med par zad 
mam par gnas med sna ma’am 
mam par dpyad pa ’di fiid kyis 
mam par dbye ba mi rigs te 
mam smin yin phyir chos ma yin 
mam Ses gnas pa med pa las 
mam §es la yan Ita med la 

mans kyi phyogs ni log mi ’gyur 
sna tshogs rtag par mi rigs so 
sna yi tshab mas dgar ‘gyur Itar 
snod ni cis kya ma yin no 

snod ni smad par ’byun ’gyur na 
dpyad pa der yan ’jug pa ‘gyur 
pha rol nus idan bita bya ste 
phal cher nes par han ‘gror ’gro 
phal cher blun pa brjod pa yin 
phal cher phyi ’chos brjod pa Itar 
phal mo che na mi rnams ni 
phul ’gro fas ches phul ’gro ba 
pho mo ma nin yod min pa 

phyi nas kun tu skyes pa yan 
phyi nas skyes par mi ’gyur ro 
phyi nas Ita ba kun bzlog pa 
phyi nas de dag nes par go 

phyi nas mi rtag par ’gyur ro 
phyi nas yod pa min par grag 
phyi rol gyur phyir ma skyes skye 
phyin ci log tu gyur pa’i chos 
phyis ni ’dod chags ’byun ba ste 
phyogs ’ga’ rgyu ma yin des na 
phyogs med phyogs kyi no bor ’gyur 
phyogs Zes bya ba phyogs can ni 
*phel bdin pa yi bde ba la 

*phrod pa dus par gyur kyan gzugs 
bar du khro ba byun ’gyur Zin 
bar du bdag ni bzlog pa dan 


13 Indiske Studier 7 


VII,14c 
IlI,17c 
II,16d 
II,15d 
I1,17d 
11,18d 
VII,1b 
11,14d 
11,19d 
XIV,8d 
X,6c 
1,14b 
III,6c 
XHI,2a 
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XII,22d 
VII,8a 
XIII,17b 
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bu sogs rnams phyir ci ste yin 
bud med kun la ’khrig pa la 

bud med dag gis dgos med ’gyur 
bud med la la la chags pa 

bud med lhan cig sbyor ba na’an 
bud Sif gis don yod mi 'gyur 
bum pa ’ga’ yan yod ma yin 

bum pa rgyu las grub ’gyur Zin 
bum pa mnon sum Zes bya ba’an 
bum pa med par cis mi rtog 

bum pa yod pa ma yin pa 

bum pa la ni rgyu yod min 

bum pa la gzugs yod min Zin 
bum pa las gZan cis mi ’gyur 
bum pa’an gcig tu mi ’gyur ro 
bum yod ma yin ’das pa med 
bum las min Zes khyod ‘dod na 
bon tshod miiam par ’dod ma yin 
bya dgos chad pas byed par ’gyur 
bya ’ga’ sa sten yod min na 

bya ba skye bZin par mi ’gyur 
bya ba dan Idan rtag pa med 

bya ba med pa med dan mtshuns 
bya ba bi po thams cad ni 

bya ba rigs pa ma yin no 

bya rog ji ltar de bZin du 

byan chub sems dpa’ stobs ried nas 
byan chub sems dpa’ sems dah po 
byan chub sems dpa’i yul du ni 
byams Idan mkhas pa su Zig smra 
byas zin ’bad pa med par ’jig 
byas la yod pa fid mthon nas 
byis khyod ’dir ni byin ba la 

byis rnams nes pa kho nar ni 

byis pa so so’i skye bo ni 

byed pa log par ’gyur ba ste 

byed pas yan srid ’gyur te des 
byed med mya nan ’da’ gyur Zin 
bram ze gus pa skye ba Itar 

bral bar rigs pa ma yin no 

bral bas bskyed pa’i sdug bsnal ni 
blun po min pa su Zig ’dzin 

blun po’i dod chags yon tan dan 
blun min rgyal srid mi thob la 
blun la brtse ba yod min na 

blun la Sin tu zab chos la 

blo gros nan pa khyod ci chags 
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1,12b 
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IV,13a 
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blo gros Idan pa blo bskyed do 
blo nan bral ba’i ’jigs pa yis 

blo mchog Idan pas dri Zim dan 
blo da Idan pa su Zig ’gyur 

blo dan Idan pa su Zig ’dzin 

blo Idan mi ni gan Zig smra 

blo Idan géan gyis smad byar ’gyur 
blo Idan legs pa ’dod pa blan 
dban du byas la rag las ’gyur 
dban po rnams dani bral sems kyis 
dban phyug gis bskyed na rgyal ni 
dbugs kyan sems can rnams la ni 
*bad rtsol med par spyod pa Zes 
*byun ba kun la rlun béin du - 
*byun ba Sin tu ried dka’ ste 
*byun bar rigs pa ma yin no 
*byun Zin khro ba ’byun rigs kyi 
*bral ba ci Itar dga’ ma yin 

"bras bu chen po ’byun ’gyur Zes 
*bras bu fid du thal bar ’gyur 
*bras bu thams cad nes par ni 
*bras bu med fd gan ’dod la 
*bras bu med par rgyu la ni 

*bras bu med par dnos po ni 

*bras bu yis ni rgyu bsig pa 

bras bu yis ni rgyu bsig pa 

*bras bu yod ces bya bar ’gyur 
*bras bu yod hid gan 'dod dan 
*bras bu yod pa ma yin pa 

*bras bu yod pa mi srid do 

*bras bu’i don du ’du ba gan 

*brin la tshul khrims gsuns pa ste 
sbyin pa dman pa la gsuns éin 
sbyin pa’i sgra ni rtag tu sian 
sbyin pa’i sgra yis gsal byed pa 
sbyor dan grol rnams med par dka’ 
ma skyes pa las phyi rol gyur 

ma chags pa la bde med cin 

ma gtogs gzugs kyan yod ma yin 
ma btan su Zig dga’ bar ’gyur 

ma rtogs sems can rtogs par byed 
ma brten par ni yod iid med 

ma mthon skrag pa mi rtsom ste 
ma mthon de phyir las kun la 

ma mthon der myan ’das gan Zig 
ma mthon ba yis gzugs mthon ba 
ma dris fiid du de ’gro ba 
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VII,9d 
1,23a 
XIII,2b 
VII,3d 
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ma phrad pa las ’dod chags ni 
ma byas gal te rtag na ni 

ma byas pa ni med ces brjod 
ma byun Zes bya skye ma yin 
ma ons rtag par ’gyur ram ci 
ma ’ons tha ma yod min na 

ma ’ons tha ma yod min Zin 

ma ’ons mtha’ fiid mthon gyur nas 
ma ‘ons bdag fiid du yod gan 
ma ‘ons bdag tu gnas ’gyur ba 
ma ’ons pa yi dnos mthon na 
ma ’ons pa yi don Ita Zin 

ma ’ons pa yod "das pa yod 

ma ‘ons pa yi bras mthon nas 
ma ’ons pa la’an yod min la 

ma ’ons bum Ia da Itar ba’i 

ma ’ons las ’byun yod min Ja 
ma yin de Itar dnos po yan 

ma yin des na gtan tshigs med 
ma yin yid gro spro ma yin 
man fiid *thad par mi ’gyur ro 
mi dgar ‘gyur ba rgyu ci Zig 

mi dge fies chen byed pa ste 

mi ’gyur fan po la yan min 

mi rtag fiid gar stobs chun der 
mi rtag dag las ’byun bar ’gyur 
mi rtag pa la nes par gnod 

Mi rtag pas gnas ga la yod 

mi rtag byas par mthon gyur nas 
mi rtag yin na ci tar bur 

mi rtag log par ’gyur ba’am 

mi ston fies pas ston pa nid 

mi ston med par ston pa ni 

mi Idan pa la gan mthon ba 

mi mams shin las myur Idog ste 
mi rnams sdug bsnal lus nid las 
mi mams ma gtogs mi gtsan ba’i 
mi phan mdza’ bo khyad par du 
mi bya’an skye bZin par mi ’gyur 
mi mo rnams yid gyo ba ste 

mi gtsan phyir chos me tog la 
mi gtsan ba yi srin de la 

mi gtsan ba la gti mug ni 

mi ’tshe ba dan bdag rtag pa 
mig gis mthon gi gZan gyis min 
mig dan rna ba yis ’dzin pa 

mig dan gzugs la brten nas yid 
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VI,3a 
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XV,24b 
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mig de ’gros dan Idan ’gyur na 
mig ni *byun ’gyur rna de bZin 
mig ni mig fiid kyis ’dzin par 

mig ma son bar ’dzin na ni 

mig la rnams Ses yod min Zin 
min phyir bum pa gcig ma yin 
min Zin skyes bu’an rtag mi ’gyur 
min Zes de bZin gSegs pas gsuns 
min Zes bya la rgyu ci yod 

mu ger bya ba gan ’byun ba 

mu stegs can man mthon nas ni 
me ni tsha ba ji ltar ’gyur 

me la yod ces byar mi run 

med gan de phyogs mi ’gyur na 
med ces bya ba tsam Zig gis 

med der gcig yod ces ‘dod na 
med na thar pa smos cis dgos 
med pa fiid du ’gyur na ni 

med pa de tshe gan der brjod 
med pa Zes bya bzlog ’gyur na 
med par gan las ’grub par 'gyur 
med par giien po "byun bar ’gyur 
med par mtha’ yan yod ma yin 
med par yan ni cis mi ’gyur 

med pas ’jigs par ga la ’gyur 
med phyir gZan gyi phyogs la lan 
mo dan lhan cig phrad pa med 
mod la ci ste khyod mi ’jigs 


mya nan ’das ’gyur Zes bya’an brdzun 


mya han ‘das pa ma thob kyan 
mya han ‘das par mi ’gro ste 
mya nan "das par ran gro yan 
mya nan das la khyad par med 
mya han ’das la phun po rnams 
myu gu byas pa skye ’gyur ba 


dman ’brin khyad ’phags yod phyir ro 


dman las mi sfian Zes bya ba 


dmyal dan mtshuns par ’jigs bskyed ’gyur 


rmad byun chos la skrag pa skye 
rmi lam sgyu ma chu zla dan 
rmons las dregs pa skye bar zad 
rmons sin dam pa ma yin pa 
smad ’gyur géan du smos ci dgos 
sman pa ’khrug pa min pa Itar 
sman pa han Itar khyod lus la 
sman slad kho nar yan dag *byun 
sman Zes bya bar ’gyur min nam 


XIII,13a 
XII,lla 
XIII, 16c 
XIII, 15a 
XIII,17a 
XIV,7b 
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smig rgyu sprin dan srid pa mtshuns 
smra po yon tan mam gZan du 
smra po la khro mi rigs na 

rtsod dus chos la brten rnams kyis 
rtsod pa’i ched du ma gsuns te 
rtsom pas skyes pa Idog ’gyur na 
brtse ba med la chos mi gnas 

tsha ba min pa ji Itar bsreg 

tsha ba me yan yod min Zes 

tsha ba med nid du ’gyur te 

tshul khrims kyis ni mtho ris ’gro 
tshul khrims las ni hams bla yi 
tshogs ’dra sgyu ma’i skyes bu Itar 
tshogs pa Zes bya skye ’gyur te 
tshogs bran drug chas bstabs gyur pa 
tshon spogs bZin du smad par ’gyur 
mtshan iid kyis kyan mtshan gi ni 
mtshan fid rams dan so so ni 
mtshan fid mi mthun mthon ma yin 
mtshan fiid mi mthun ma yin na 
mishan g4i mi rtag fiid gan las 
mtshan las mtshan gi gZan Ze na 
mtshuns par dam pa rnams la snan 
mtshon pa’i mi brtan pa hid Itos 
*tsho ba’i thabs so cog la yan 

mdza’ ba yun rif mi gnas pa 

mdze can ji bZin gcin can de 

mdze po ’phrug bdin ’dod chags kyis 
*dzin par ci yi phyir mi ’gyur 

rdzas ni bya ba ji bain du 

rdzas rnams kun la gan mthon ba 
rdzogs pa yod ces byar ’gyur la 

za ba rnam par mi Ses pa 

zad pa legs Zes bya bar brjod 

zad par ’gyur ba ma yin nam 

zas dan chos gso gtsug la khan 
gzugs kyi rgyu ni mi snan no 

gzugs fiid bum Zes gcig ma yin 
gzugs mthon tshe na bum pa ni 
gzugs de gsal bar ci ste min 

gzugs Idan bum gZan yod min la 
gzugs ni bum pa’i yan lag ste 

gzugs ni ’ba’ Zig kho na la 

gzugs ni Ita Zig ma gtogs par 

gzugs rnams kun la’an gzugs id ni 
gzugs gZan gyi yan lons spyod na 
gzugs la bum pa yod ma yin 
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XIII,25d 
XII, 1c 
VI,18c 
IV,15c 
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gzur gnas blo Idan don gher ba’i 
bzlog pa mthon gi sdug bsnal la 
bzlog pa yod pa ma yin no 
bzlog pa yod pa ma yin no 
bzlog pa la ni bzlog mthon na 
bzlog par ci yis mthon bar ’gyur 
bzlog la fiams pa mthon gyur te 
Zi sgo gitis pa med pa dan 

gZan gan Zig la yod dnos yod 
géZan gyi rgyu ru ’gyur ba ste 
géan gyi dnos po med par ni 
géan gyi don du mkhas pa ni 
g2Zan gyi phyogs ni bzlog pa dan 
gZan gyi phyogs la skyon brjod pa 
gZan gyi phyogs la mi dga’ na 
gZan gyi dban dan ’jigs med par 
gZan pyi las kyis ’tsho khyod kyi 
gZan gyis skul te byed pa gan 
gZan gyis de cis nar mi rtog 
gzan dan lhan cig beins pa la 
gZan dag la min rgyu ci Zig 

gzan dag la yan spyi thun phyir 
gan du Zi ba med ces gsuns 
gZan du Ses pa yod pa’i khams 
gZan ni yod pa min par nes 
gZan gnod byas pas bdag la ni 
gZan rnams kyis ni sdug bsnal gnas 
gZan po Ita bur snan bar ’gyur 
gzan dban ’gro ba’i nan can la 
gZan tshe skye ba yod ma yin 
gZan yan ’chi bar snan ’gyur na 
gZan yan yod pa’i no bor snan 
gZan yan Sin tu gsal bar yod 
gZan la ’jigs pa mi bskyed pa’i 
géan las gnas par snan gyur Zin 
géan las rnam par ’jig par snan 
géan las ’byun bar snan gyur la 
gZan las yin no sfiam du rlom 
gZun bar mi nus de béin du 
gZun lugs bsfiad par bya bar ’gyur 
bZon pa sogs la mi mams kyi 
’on te phyis na Ses don med 

*on te mi smra bar ’gro na’an 
’on te mi tsha na dos géan 

’on te gZan min na lus kyis 

ya mtshan es bya ci Zig yod 

yan dag tu ni mam Ses pa 
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yan dag mthon na gnas mchog la 
yan dag don dan rtog pa ées 
yan dag min smra la ci smos 
yan dag bsrun byed ces bya ba 
yan na gan na rgyu yod pa 

yan na rtag par gyur zin nas 

yan na blita byar ‘dod pa ni 

yan na thams cad skye bdin pa 
yan na thams cad mi rtag min 
yan na gnas pa brdzun par ‘gyur 
yan na bdi ga’an yod pa yi 

yan gar fiun zad Ita bur snan 
yan lag flams pa ’ga’ Zig ni 

yid kyis kyan ni ’dzin mi ’gyur 
yid kyis smig rgyu Itar ’dzin pa 
yid du mi ’on ba yi sgra 

yid ni don por bsgrub par bya 
yun ni Sin tu rif pos kyan 

yul de’an nan par brtsi ba yin 
yul ni dge bas yid ’on na 

yul ni dmigs par grags gyur te 
yul mams kyis kyan dga’ med pa 
yul mams thams cad mtshuns phyir ro 
yul mams de yi spyod yul lo 

yul la bdag med mthon na ni 
yul la mur thug yod min te 

yons gton mchod pa ma yin na 
yons mi Ses las gti mug ste 

yons 'dzin ‘di ko ci Zig yin 

yod ces bya ba tsam dig gis 

yod fiid yod pa ma yin pa 

yod dan med dan yod med ces 
yod dan med dan yod med dan 
yod dan med dan yod med dan 
yod des rnal b4in ghid log na 
yod na nes sdom don med ’gyur 
yod na rtag tu gnas yod min 

yod pa gdod nas skye ’gyur ba 
yod pa med ces byar mi rigs 
yod pa’i fo bo’an yod ma yin 
yod par mi mkhas rnams kyis rtog 
yod min gan Zag srid ma yin 
yod min de med me yod min 
yod med min ées bya ba’i tshul 
yon tan cun zad kyan med na 
yon tan Idan pa sdug pa dan 
yon tan gnas la ‘jigs Ses pa 
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XV, 1c 
X,11d 

XII, 10d 
XI, 16d 
IX,21b 

XIV, 16d 

XIV,21b 
VI,20b 

III ,6a 
VI,23¢ 


yon tan rnams kyis rnam kun tu 
yon tan med sfiam Ses bZin du 
gyul nor bdag kyan yons gton ba 
rag las par ni mi ’gyur na 

ran khyim las bZin srid pa ni 
ran gi phyogs ni bsgrub pa ste 
ran fid kyis kyan sdig byed na 
ran fiid ’chi bdag byed po med 
ran fid bur gyur de yi tshe 

ran hid *byun bar gyur de la 

ran fiid ’bras bur mi ’gyur te 
ran hid spyo bya smra po ni 

ran phyogs ’jig rten thams cad la 
ran bZin géan gyis zil gnon ces 
rab tu byed pa thams cad kyis 
rigs kun nan nas ran las la 

rigs pa’i don ni gZan las kyan 
rigs par mi ’gyur ma yin no 

rigs las ’ga’ yan yod ma yin 

rigs las dbye ba yod ma yin 

rin por gyur kyan "bral ba min 
rin chen ran bZin mchog rten ni 
rim kyis ’byun ba’an yod min na 
re re’i bum pa med na ni 

reg dan mi Idan dnos po la 

reg Idan reg dan mi ldan dan 
ren bu ji Itar ’dzin par ’gyur 

ro sogs dag las gzugs géan Zin 
rlabs chen yid can de la ni 

rlom can siiin rje Idan pa med 
brlag b4in pa ni bde’o Zes 

la la de fiid la chags te 

la la de hid la sdan Zin 

la la de fiid la rmons pa 

la la sdug bsnal zil mnan Zin 

la la yi ni bla mar ’gyur 

la la’i slob mar ’gyur ba ste 

la far kun tu son bar mthon 

la lar skyes bu lus tsam Zig 

la lar rdul tsam Zig mthon ste 
lan tsho rgyab tu byun gyur nas 
lam de fid kyis thams cad kyan 
las kyis dmans kyan bram zer ni 
las ni bad pas byed ‘gyur Zin 
las byed bde ba yin no Zes 

las ta chags bral ’ga’ yod min 
lun la sogs pa’i rgyu rnams kyis 


X,16a 
1,18b 
IV,17c 
XIV,1b 
VIII, 12c 
XVI,4b 
IV,8c 
I,1b 
1,13b 
IX,10c 
XIV,12b 
1,12c 
XIT,24a 
II,7c 
XVI, 1c 
IV,6a 
XII,25a 
1,13d 
IV,22d 
XV,11c 
1,21d 
V,7a 
XV, lic 
XIV,7c 
X,5a 
XIV,8a 
XIII,19d 
XIV,1la 
V,22a 
VII,16b 
I1,17b 
VIII,2a 
VIII,2b 
VIII,2c 
VIII,13a 
V,12b 
V,12a 
X,18a 
X,18b 
X,18c¢ 
VIE,2a 
VITE,24c 
IV,23c 
VII,12a 
II,18c 
VII,12d 
IV, 10c 
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lus can rnams la bkres sogs kyis 
lus ni dgra Itar mthon mod kyi 
lus ni $in tu gor bas kyan 

lus la gus dan dgra la gus 

lus la lus dban ji bZin du 

lus bZin rnam par ’gyur bar ’gyur 
jus la yon tan med thos nas 

len dan yons su gton ba ni 

log Itas mya nan mi ’da’ bar 

gia pa Itar bu bsod nams ni 

$4 kya gos med bram ze ste 

$as cher mi la mi ’byun na 

Sin tu stobs Idan ci yan med 

Sin tu yun rin bsags pa de 

Sin tu yun rin bslus par ’gyur 

Ses pa yod fid min Itar mthon 
Ses med pa yi yod pa yan 

Ses yod yid tsam Zig la ste 

Ses yod yon tan ci Zig yod 

Ses yod sa bon srid pa yod 

Ses rab can gyis med par mthon 
Ses la skrag pa bsgrub par bya 
ban khan la yan chags skye Zin 
sa sten skye bo thams cad ni 

sa sten sdig pa’i mam smin ni 

sa bdag de ni smad de dper 

sa ni brtan Zes bya bar mthon 
sa’o Zes ni bya bar brjod 

sa sred Idog pa med ji béin 

sans rgyas kun gyi yul ‘gyur la 
sans rgyas kyis gsuns Ikog gyur la 
sans rgyas rnams kyi gyo ba ni 
sans rgyas rnams kyis chags can la 
sans rgyas rams la med fid kyan 
su Zig khyad bsad mthar byas nas 
su Zig shin brtse skye mi ’gyur 

su Zig phyi mar ’joms par byed 
su la’an gti mug kyan mi ’byun 
su la’an gson pa Zes bya ba 


sun ’byin byed pa’i gtan tshigs ried 


sems kyi skad cig las gan med 
sems can rlom pa can min dkon 
sems pa can dan Idan bdag kyan 
sems ma rtogs par "gro sogs la 
so so’i skye bo bstan bya des 

so so’i skye bo dag gis rtog 

so so’i skye bos sdug bsnal ni 


202 


11,15a 
II,la 
II,7a 
II,6c 
VI,10a 
X,4b 
VIII,24a 
V,20c 
VIII,7c 
VII,23a 
XII,19a 
1II,3b 
II,9d 
V,18b 
XII,6d 
X,13d 
IX,22c 
X,13a 
IX,22b 
1X,23b 
X,18d 
XII,8d 
TII,16b 
V,6b 
VII,7a 
IV,12b 
XHI,9a 
XIII,9d 
HiI,2b 
XII,13b 
XII,Sa 
Vila 
VI,i3a 
XVI, lic 
VI,24a 
XII, 18d 
IV,24d 
X,22d 
1,10a 
XVI,15a 
1,10b 
VH,16a 
X,8a 
V,4a 
I1,24b 
IX,5b 
II,23a 


so sor dgag par bya ba yin 

sogs pa ’dod chags de bzin ’dod 
sogs pa’i rgyan ni don med ’gyur 
sogs la yod fiid yod min na 

son ste ’an ci Zig byed par ’gyur 
son bas yon tan ’ga’ yan med 
srid gan ’jigs pa mi bskyed dkon 
srid gnas smyon pa ma yin Zes 
srid dan bral la thar pa’i tshe 
srid dan srid thabs 2i ba yi 

srid pa yi ni sred pa béin 

srid pa yod pa ma yin pa 

srid pa yod par mi ’gyur ro 

srid pa hrul por byas par ’gyur 
srid pa’i sa bon ’gag par ’gyur 
srid pa’i sa bon rnam es te 

srid par khyod la ran ’dod kyis 
srid par dam pa su la ’gyur 

srid pas sgyu ma dra ma yin 
sregs te me yis bud Sin bZin 

srog ni byed pa por mi ’gyur 

sla Zes ‘jig rten brjod na yan 

slar yan thams cad ’byun ba ste 
slar yan mdun du "byun bar ’gyur 
slar yan yan lag can du ’gyur 

slar yan sems skye min des na 
slob ma la ni sri Zu bya 

gsad par bya ba’i phyugs rnams Itar 
gsal bar "jigs pa’i’o dod ’dra 

gsal bar go phan dam par ’gro 
gsal bar yod pa min dan mtshuns 
gsun bya gsun bya min mna’ ba 
gsuns der gan la gus med pa 
gsum rnams kyi yan chos yid dan 
gsum pa byed pa don med ’gyur 
gsum pa’an de la yod ma yin 
gser gyi snod du skyug pa na 
gson pa bya ba min Itar ro 

gson pa zad pa ma yin na 

bsam khral med pas mya nan las 
bsam pa’an yod pa ma yin no 
bsam pas byan chub sems dpa’ la 
bsam bdin pa na bya ba ni 

bsod nams kyis bskyed de yi tshe 
bsod nams chun fu chos ’di la 
bsod nams chen po thob ’gyur na 
bsod nams ’dod pas ston pa iid 


XIII,2d 
III,23d 
XI,15d 

VIII,3b 

XIII,21b 
XIII,14b 
VII,14d 
VII,8¢ 
IX,22a 
XII,2a 
IV,12d 
XV,18b 
XVI,20b 
VIII,5d 
XIV,25d 

XIV,25a 

VIII,3a 

IV,1b 
XV, 10d 
XII, 15d 
X,5d 
XVI,15b 

XV,12b 
VII,2b 
XIII,6b 
XI,25b 

V,8b 
I,6a 
I,3d 

VII,24d 

1X ,22d 
V,3b 
VIII,6c 
XII,19b 
XIII,12b 
XI,8d 
II,21a 
1,2d 

1,8b 
VIII, lic 
IX,23d 
V,5a 
VIII,23a 
IV,20b 

VIII,5a 
VI,21b 

VITI,18a 
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bsod nams ‘bras bu phyug pa ste 
bsod nams min pa dan por bzlog 
bsod nams min pa’an ’jig yod min 
bsrun po yin yan mi yi bdag 
bsrun ba na la rag las Zes 

bsrun byar sa bdag snan ’gyur na 
bsregs te me yis bud Sin bZin 

ha can fie dan ches rin du 

Ilhan cig rgyu bar snan min nam 
Ihan cig dios po la yod na 

lhan cig gtan du ’jig par ’gyur 
than cig phrad pa med par mthon 
Ihan cig phrad pa med par mthon 
Ihan cig sbyor ba Zes bya med 

e ma khyod spyod skye bo ni 
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VII,184 
VII,15a 
IV,10d 
IV, 13c 
IV,8a 
IV,5b 
XII, 15d 
XII,13c 
1,20d 
XI,24b 
VII, 15d 
VI,4b 
VI,4d 
XIV,8b 
I,ilc 


Selected bibliography 


Andersen, D. and H. Smith (eds.), Suttanipdta, London 1948. 

Bernhard, F. (ed.) Uddnavarga, 2 vols. Géttingen 1965-1968. 

Bhaskar, B. J. (ed.) Aryadeva’s CatuhSatakam, Nagpur 1971. 

Bhattacharya, K., The Dialectical Method of Nagarjuna, Delhi 1978. 

Bhattacharya, V., ‘The Catuhsataka of Aryadeva’ in Proceedings and 
Transactions of the Fourth Oriental Conference, Allahabad 1928. 

, The CatuhSataka of Aryadeva, Calcutta 1931. 

Conze, E., The Prajndpdramitd Literature, rev. ed. Tokyo 1978. 

Dietz, S., Die buddhistische Briefliteratur Indiens. Nach dem tibeti- 
schen Tanjur herausgegeben, tibersetzt und erldutert, Wiesbaden 
1984. 

mDo snags bstan pa’i fi ma, dBu ma bii brgya pa’i tshig don rnam par 
bad pa klu dgons rgyan, New Delhi 1978. 

Feer, L. (ed.) Samyutta Nikdya, 6 vols. London 1884-1904. 

Frauwallner, E., Die Philosophie des Buddhismus, Berlin 1969. 

Gokhale, V., Aksara-Catakam, The Hundred Letters, Heidelberg 
1930. 

Gémez, V., ‘Proto-Madhyamika in the Pali Canon’, PEW 26 (1978), 
pp. 137-165. 

rGyal tshab dar ma rin chen, bZi brgya pa’i rnam béSad legs bSad shin 
po, Sarnath 1971. 

Hahn, M., Nagdarjuna’s Ramévali, Bonn 1982. 

Honda, M. ‘Arya Deva’s critique against Samkhya’, JIBS 23/1 (1974), 
pp. 491-486. 

Hopkins, J. et al., The Precious Garland and the Song of the Four 
Mindfulnesses, London 1975, 

——., Meditation on Emptiness, London 1983. 

Jong, J. W. de, Cing Chapitres de la Prasannapada, Paris 1949. 

——, (rev.) Etienne Lamotte, Le Traité de la Grand Vertu de Sagesse 
de Nagarjuna, III. Asia Major 17 (1971), pp. 105-112. 

——., (ed.) Milamadhyamakakarikah, Madras 1977. 

——, ‘Textcritical Notes on the Prasannapada’, IIJ 20 (1978), pp. 25- 
29, 217-252. 

Lamotte, E., Traité de la Grande Vertu de Sagesse de Nagarjuna, 5 
vols. Louvain 1949-1980. 

—— L’Enseignement de Vimalakirti, Louvain 1962. 

Lang, K. C., ‘Aryadeva on the career of the bodhisattva’ in Tibetan 


205 


Studies in Honour of Hugh Richardson, Warminster 1980. 

La Vallée Poussin, L. de, (ed.) Mulamadhyamakakarikds de Nagarju- 
na avec la Prasannapada Commentaire de Candrakirti, St. Peters- 
burg 1903-1913. 

——, (ed.) Madhyamakdavatara par Candrakirti, St. Petersburg 1907- 
1912. 

——, L’AbhidharmakoSa de Vasubandhu, 6 vols. Louvain 1923-1931. 

——, ‘Le Nirvana d’aprés Aryadeva,’ MCB 1 (1932), pp. 127-135. 

Lindtner, C., ‘Buddhapilita on Emptiness’, IIJ 23 (1981), pp.187-217. 

——., ‘Adversaria Buddhica’, WZKS 26 (1982), pp. 167-194. 

——, (ed.) Nagarjuniana, Copenhagen 1982. 

——., (ed.) Nagdarjunas filosofiske verker, Kébenhavn 1982. 

May, J. (ed.), Candrakirti Prasannapada Madhyamakavrtti, Paris 
1959. 

———, ‘Chigan’ in Hébogirin, V, pp. 470-493. 

——, ‘Aryadeva et Candrakirti sur la Permanence’ in Indianisme et 
Bouddhisme, Louvain-la-neuve 1980, pp. 215-232. 

——., ‘Aryadeva et Candrakirti sur la Permanence (II)’, BEFEO 68 
(1981), pp. 75-96. 

—, ‘Aryadeva et Candrakirti sur la Permanence (III)’, Etudes Asia- 
tiques, XXXV,2 (1981), pp. 46-74. 

; ‘Aryadeva et Candrakirti sur la Permanence (IV)’, Etudes de 

Lettres, 1982, pp. 47-76. 

, ‘Aryadeva et Candrakirti sur la Permanence (V)’, Acta Indologi- 
ca, 1984, pp. 115-144. 

Morris, R. and E. Hardy (eds.) Anguttara Nikaya. 5 vols. London 
1885-1900. 

Murti, T. R. V., The Central Philosophy of Buddhism, London 1960. 

Nakamura, H., Indian Buddhism, Osaka 1980. 

Nanjio, B. (ed.) Lankavatdrasiitra, Kyoto 1923. 

Oldenberg, H. and R. Pischel (eds.) Thera- and Theri-Gathé, London 
1966. 

Radhakrishnan, S. (ed.) Dhammapada, London 1950. 

Rahder, J. (ed.) Dasabhiimikasiitra, Louvain 1926. 

Red mda’ ba gZon nu blo gros, dBu ma bzi brgya pa’i ’grel pa, Sarnath 
1974. 

Rhys-Davids, T. W. and J. E. Carpenter (eds.) Digha Nikaya. 3 vel: 
London 1890-1911. 

Robinson, R., Early Madhyamika in India and China, Madison 1967. 


206 


Ruegg, D. S., “The uses of the four positions of the catuskoti and the 
problem of the description of reality in Mahayana Buddhism’, JIP 5 
(1977), pp. 1-71. 

——, The Literature of the Madhyamaka School of Philosophy in 
India, Wiesbaden 1981. 

Sastri, P. S., ‘Nagarjuna and Aryadeva’, IHQ 31 (1955), pp. 195-202. 

Schayer, S., Ausgewdhlite Kapitel aus der Prasannapada, Krakow 
1931. 

Shastri, H., ‘Notes on the newly-found manuscript of Chatuhéatika of 
Aryadeva’, Asiatic Society of Bengal. Journal and Proceedings, n.s. 
8 (1911), pp. 431-436. 

——., (ed.) ‘Catuhéatika of Arya Deva’, Memoirs of the Asiatic Society 
of Bengal. 3/8 (1914), pp. 448-514. 

Sprung, M. Lucid Exposition of the Middle Way, Boulder 1979. 

Staél-Holstein, A. von (ed.) Ka§yapaparivarta, Shanghai 1926. 

Stcherbatsky, T., The Conception of Buddhist Nirvana, Leningrad 
1927. 

Streng, F., Emptiness. A study in religious meaning, Nashville 1967. 

Tola, F. and C. Dragonetti, ‘The Yuktisastika of Nagarjuna’, JIABS 6, 
n.2 (1983), pp. 94-123. 

——.,, Nagarjuna’s Catustava’, JIP 13 (1985), pp. 1-54. 

Trenckner V. and R. Chalmers (eds.) Majjhima Nikdya. 3 vols. Lon- 
don 1948-1951. 

Tucci, G. ‘Study Mahayanici: La versione cinese del Catuhsataka di 
Aryadeva confrontata col testo sanscrito e la traduzione tibetana’, 
Rivista degli Studi Orientali X (1925), pp. 521-567. 

, ‘Un traité d’Aryadeva sur le Nirvana des hérétiques’, TP, 2nd 
series (1926), pp. 16-31. 

——., Pre-Dinndga Buddhist Texts on Logic from Chinese Sources, 
Baroda 1929. 

——., (ed) ‘Ratnavali of Nagarjuna’ JRAS 1934, pp. 307-325; JRAS 
1936, pp. 237-252, 423-435. 

Vaidya, P. L., Etudes sur Aryadeva et son CatuhSataka, Paris 1923. 

Walleser, M., Die Mittlere Lehre des Nagarjuna, nach der chinesischen 
Version, Heidelberg 1911. 

——., Die Mittlere Lehre des Nagarjuna, nach der tibetischen Version, 
Heidelberg 1912. 

——., (ed.) Buddhapdlitamilamadhyamakavrtti, St. Petersburg 1914- 
1915. 


207 


Warder, A. K., Indian Buddhism, Delhi 1970. 

Wayman, A., Calming the Mind and Discerning the Real, New York 
1978. 

Yamakami, S., Systems of Buddhistic Thought, Calcutta 1912. 

gZan dga’ géan phan chos kyi snan ba, bsTan bcos bdi brgya pa zes bya 
ba’i tshig le’ur bcas pa’i mchan ’grel, Simtokha, Bhutan 1976. 


208 


